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INTRODUCTION 


Indian Philosophy is held in utrmost reverence by the pilgrims on the. path 
‘pf wisdom. It conceives and explains, analyses and justifies, establishes and 
‘elaborates the highest thoughts that mankind has been able to produce. These 
thoughts have overcome the barriers of time and have become eternal ia 
‘the sense that the ultimate has been reached by this thought process and 
left nothing much to be added what-so-ever. The six well-known systems of 
Indian philosophy, as a whole, take in their stride all the aspects of mystery of 
‘Mankind in the life and life-beyond. They differ in their approach only, but 
‘culminate in the same infinitencss of diman or brahman which is the climax. 
‘The inexplicable character of brahman is shown from different angles in these 
schools of thought, although the conclusion is the same everywhere. It 
is accepted and accentuated timo and again that the phenomenon beats all 
description. It is to be understood only by attaining identification with soul. 
Unending joy and bliss await at the end of the path of soul-searching. 
Emancipation from the cycle of births, which is the root cause of alll sorts 
Of sorrow and suffering, is the ultimate goal of life, Those who realise this 
‘endeavour to detach themselves from various commitments apd involvements 
‘of Worldly existence. They try not to be allowed and drawn into the whirlpools 
‘of temptations of life. These are like soares which bind a man thousandfold 
And take him deeper and deeper in the muddie. Once bound it is almost 
‘impossible for a man to get rid of the sufferings. One thing leads to another 
and in this way gets one into deeper involvements. But if realisation dawns 
carly, а wise man escapes the beckopings of life's luxuries and ambitions and 
manages to stick to the right way leading to emancipation. 

Ne is universally admitted that in spite of early realisation and. honest deter- 
mination, it is most difficult to remain passive to the waves of life around. 
Mt calls for the highest degree of self-control which is again elusive to the most 
-serious aspirant. Numerous stories of loss of self-control are scattered in 
‘ithe scriptures and literature, showing that one moment of weakness is enough 
to wipe out achievements of hundreds and thousands of years. Here comes the 
importance of yoga system of philosophy which teaches restraint over mind 
and body. ۳ һе 4 - 4 
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Tr has been emphasised in tbe scriptures that eligibility is the key word for an 
aspirant of emancipation. A slow but steady process of training over years and 
even births is required before attaining the coveted goal. The body and 
the mind should be properly trained to hold the shock of highest realisa- 
tion, An aspirant would be tried time and again to ascertain that he is ready, 
His body should be purified and his mind should be frec of all blemishes. For 
this, he should go through a gruelling course of training involving body 
and mind. The doctrine of yoga consists of the course of such training. So 
this system is almost compulsory to an aspirant of emancipation. The so-called 
penances in the scriptures are nothing but exercises in concentration and 
‘discipline of body and mind. Certain physical disciplines are absolutely 
necessary for the serenity of mind without which the ultimate wisdom caa not 
b: reflected upon the canves of mind. The cightfold yoga involves this initial 
physical training and the following more difficult psychological training. It is 
the proper psychological condition which enables one to realise the ultimate 
truth. So yoga can be described as a manual of psychological ethics, intended 
for developing the powers of mind with the ultimate object of seeing through the 
futility of exercising them in spiritual interest. The mind thus will gc through 
different phases of awakening such as recognition of the facts that soul 
% different from matter in all its forms, or worldly gains are only transient and 
negligible, the joys of life have no bearing on self-elevation and hence ге not 
worth-achieving and the like. Action leads to results and in a way binding. So 
one shoul’ remain passive im life to avoid all sorts of bindings which 
invite rebirths. Mental passiveness is meant here because one can not control 
certain besie body-functions. Here also the importance of yoga philosophy 
соте» into the forefront. Yoga teaches the method of building proper mental 
attitude. All the schools of philosophy agree on this point of proper training. 
‘This establishes the values of this system. 

From a very ancient period, disciplinary courses are hinted at in various 
sacred texts, Patañjali had the profound inner sight to realise the necessity of 
collecting scattered informations and bringing them together in his Yogasgira. 

It is, however, obvious that the germs of yoga philosophy are inherent in 
а number of upanizads. There the yoga has been discussed directly and 
sometimes in an indirect manner. Having its root in the vedic Samhita, this 
yoga has formed а fully developed shape and size in the upanigads, And since 
‘then it has an unrestrictable continuance through the Rdmdyana, Mahabharata, 











Tantras, Dharmasistras leading upto PotaAjal/, the masterio, Some 
distinguished followers of PataAjali, like Vyasa, Vacasparl, Bhoja and VijRana- 
bhiksu have raised the detailed study of yoga philosophy upto a glorious height. 

In this book, an honest attempt has been made to trace the origin and deve- 
lopment of the Yoga system of philosophy and to study the school methodically 
and critically, A thorough and meticulous study of the technical side of the 
yoga philosophy has been made here. The effects, results and implications of 
various attitudes are discussed in details and according to the traditional line. 
Moreover, the yoga, inherent in the upanisads and highlighted in Parañjali 
has been comparatively approached. It is a matter of satisfaction and inspira- 
tion that of recent a world-wide awareness and air of interest towards yoga system 
of thought has been created. Improper and incorrect expositions can do 
infinite harm to the present enthusiastic atmosphere. Proper analysis of the 
system from its embryonic stage to its full-grown form should be made in order 
to satisfy the questioning minds. f feel a certain sense of responsibility towards 
the truth-searching community to analyse the intricate and perfect system of self- 
Control propounded by the ancient rys and handed down through 
centuries in impeccable order. The precision, the accurate observations and 
the very high standard of power of psychological aralysis are a matter of pure 
joy to study and discuss. 

1 must record my sincere thanks to the authorities of the University 
of Calcutta and members of the Asutosh Sanskrit Series Publication Committee 
who recommended it in this series and took all possible care for its publication, 

Lam indebted to my wife Sm. Jharna Chatterjee. Sheall along inspires me 
in these types of academic works. 

1 must express my obligation to my granddaughter Toya Chatterjee who is 
the alpha and omega in my life now a days. 
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CHAPTER 1 
AN INTRODUCTION TO THE UPANISADS 


‘The introductory role of the upanisads : The important scriptures of the 
Indian culture are the vedas and the last part of the vedas is known as the 
wpaniad. Аз such the upanisads are the source of the glory of the Indian 
philosophy and culture. The upanisad is the path of knowledge of the vedas, 
Tt is the eternal flame which has been spreading light from the beginning of 
creation and will continue to do so till dissolution. Its immortality has been 
the watering source of the Hindu religion. It is the original source and 
the complete store house of knowledge. If, at any time, the world becomes 
chaotic and moves away from the right path, then the upanigads, with their 
steadiness, strength and immortality, will reveal and direct the right path. 
In this context Dr. Radhakrishnan says— 

“Upanişad is a great chapter in man's spiritual history and since the 
last three thousand years it has been ruling the Indian life, religion and 
philosophy". 

Upanisad reveals not only our spiritualism but also throws light on our 
ethics. A picture of the world and its life-giving source are reveale in it. 
It dispels falsehood and helps in finding the all powerful god. In reality, it 
exhibits the invisible truth. These ancient upanisads are ever-new in their 
thoughts and glory, There is no change in the truth revealed by them. It 
is truly said— 

“Тһе upanisads, in spite of being distant from us from the viewpoint 
of time are yet not so far away in their thoughts. They rise above the binds 
of racial or geographical divisions and activate the initial inner inspiration 
of the human soul.” 

The upanisads rise above all worldly limits and inspire man. Even 
though this fact is not recognised in our daily life, yet it is, definite that in 
dire difficulty the soul is the only thing on which the mind can depend, 
Tt is then that the desire to know it and realise it becomes strong. Considering 
‘the world useless and desiring to know about eternity Maitrey said to 
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“sā hovàca maitreyf yenîham nàmyt4 уйир kim aham tena kuryam yad 
eva bhagvn veda tad eva me brühiti"' a 

‘There is such a power in this world that all the actions and plans are 
activated, united and organised by it. And brahman has been accepted as 
the reason of the creation, preservation and dissolution of the world. 

From the upanisads various streams of thoughts can be obtained, but, 
basically all of them establish one fact only. That which has been called 
brahman at places, has been defined as the soul and the highest being at other 
places. In the upanisads, along with a picture of truth we get indications 
ая the basic facts of religion. In other words, it can besaid that the upanisads 
reveal the essence of the Hindu religion. In them we find the best and 
the highest teachings of our religion. Thus the upanisads are related to our 
daily life. It is not necessary that the streams of thought described in them 
should be followed or accepted exactly as they are but basically it is so, With. 
the passing of time, it i» natural that changes in ways of thinking should 
come, In spite of concerning itself with high spiritual thoughts, some sen- 
tences of the upanisad are related to the lower stream of daily life. The 
necessity of following the ancient sayings for the well-being, protection and. 
happiness of the present world is as clear as the light of the sun, The 
main aim of the upanisads is to deviate the ordinary human being from this 
perishable world and direct him towards the immortal soul (god). 

The upaniyad is а source of energy and inspiration to the soul. Im 
order to keep up his ethical stability and keep his existence intact man has to 
study and understand the upanisads. This is necessary for the reason that 
he can traverse the deep mines of the mind and the dazzle of this perishable 
‘world and reach the eternal soul. The upaniyads are the mines of knowledge, 
It is the complete flame which spreads light on all the aspects of life, It 
shows the sacred path to god and his total image. 

‘The origin and the meaning of the word upanisad: Scholars have 
explained the word upanizad in various ways and by studying these 
explanations the exact meaning of this word ean be found out, The meaning 
‘of the word upanisad is— that knowledge which dispels all darkness arising 
from the workings of worldly affairs. The bindings and darkness of this 
World is dispelled and the knowledge of brahman is attained, According. 
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tothe above version Sa&karácirya says “the lack of knowledge destroys the 
Original seed of the world’. The meaning of upa is near and nisad iy 
to sit. Thus the origina! meaning of the word upanisad is to sit near 
the teacher, i. e, to sit respectfully near the teacher aod attain knowledge. 
The advice given by Yajñavalkya to Maitreyi in Brhaddranyakopanigad 
reveals the meanings near and dispelling ignorance. Yajñavalkya reveals 
“the knowledge of mystery" and by destroying ignorance reveals the path to 
the all knowing god. to his wife Maitreyt, sitting near him. Similarly, 
Yajfavatkya taught king Janaka about abhaya brahman. The apparent 
meaning of the word upaniyad, according to the above facts, is to sit near. 
The disciples sat near the preceptors to attain knowledge of brahman, 

And the knowledge of brahman has been termed as upanisad. 

Here doubts may arise regarding the fact that books can be taught but 
knowledge can not be taught. The answer is that the volumes in which the 
knowledge of brahman encompassed are known as the upanisads. In fact, 
the main reaching of the upanisad is the knowledge of brahman ; but the text 
isonly the instrument, and the text is also known as opanigad. In other 
words, the term upanisad is used for the text by the secondary meaning, 

Being the last part of the vedas, the upanigad is also called by the 
тате vedánta, or, as the inherent significance of the vedas has been described 
in the upanisads, it is named as vedanta. In the VedIntasdra it is said that 
vedanta and upanisads are the same. The additional terms like érutitikha 
and érutisára etc. have been used for upanisad only. 

‘The modern scholars are divided in their opinions in determining the 
actual meaning of the term upanisad. In Indian tradition even the Sanskrit 
scholars, well-versed in the vedas, do not comply with the traditional 
interpretation of the upanisad as made by the ancient thinkers. Their opinion 
goes by the side of upanisad's wide meaning. In dealing with the term 
‘upanisad elaborately Motilal Sharma Bharadvaja Gauda in his book Upaniyad= 
bhásyabMimik has interpreted the word upanisad as general science on 
inforence, According to him, the term upanisad is not gnly related to 
metaphysics dealing with the path of knowledge, but also connected with 
knowledge, action amd devotion. The term upanisad is also used in the 
brihmanas and the árapyakas corroborating action and devotion respectively. 
"The knowledge of brahman of this type is followed in all the parts of the 
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vedas, But it is for the supremacy of the knowledge of the upanisads 
Which represent the highest stage of “devotion, that the term still 
has been used. Here doubt arises that Tss, Kena etc, are also upanisads, 
as such why the word upanisad is used for the scripture Си, At the end of 
each chapter of the GIU it is said, ‘iti drimadbhagavadgitisu upanisatsu". 
Та some places of the bráhmagas and the áranyakas the word upanisad has 
been used as, ‘guhya ádeíà' which, according to Paul Deussen, can 
be found even in the west. Не speaks of various contexts of the upanigads 
for showing their mysterious nature. As for example, Yàjüavalkya advised 
Artabhiga in a lonely place. The same meaning is also crystalised by Katha 
upanisad, The knowledge of brahman was imparted to Naciketà by Yama 
after proper assessment, In the Pravihana Svetaketu Akhylyikà of the 
Brhadüranyakopanisad we find, when Praváhapa said, ча vai вашата 
Urthenecehdsa’,* Gautama admitted his discipleship with the word upaimi. 
Fromthe akhyayika of the Byhaddragyakopanisad relating to madhuvidyi, 
we come to know that Indra warned if this knowledge of brahman was dis- 
closed to anybody by sage Atharvan, his head would be cutoff, So, for the 
nature of secrecy of the upanigads, they are called by the name rahasya. 
Some of the Indian philosophers also opine that for the meaning of the 
upanisad mystery i» quite appropriate, In the Amarakofa also we meet with 
the line, ‘dharme rahasyopanisat syat', According to it, the word upani- 
gad denotes the seeret nature and mystery. In the commentary of the line, 
"upanisad bho brahi,” Sakarücárya expresses his view that the meaning 
of the term upanisad is mystery. ‘eşî vedopanipat’ has been used with 
this very intention. "The upanisads are the heads of the veday—this line 
of the vedas indicates that the meaning of upanisad is mystery. 

- Paul Deussen also opines that the meaning of upanisad as mystery is 
completely correct, He says "Hence one may conclude that the explanation 
offered by the Indians of the word upanisad as 'rahasyam' is correct." 

‘The best way to expose this mystery is the theory of brahman. The 
upanisads belicve in the science of reality. For this reason the conclusions of 
the upanisads are poled cha Encslbd ol тоси oom vk dei 
and the knowledge of brahman. 

Oldenberg interprets the meaning of pi a rentia But he 
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does not express as to what significance was lying with worship. If he would 
have meant prayer for the term paji then the meaning of upanisad may 
0 be prayer. In the Taittirtya upanisad Sankarácárya also mentions that 
the meaning of upanigad is prayer. Inthe commentary of a verse of the 
Yajurveda (32 14), both Mahidhara and Uvata interpret the word upüsati 
as worship. Thus the meaning of upanisad may be worship, but there 
is difference between devotion and prayer. Devotion is pure meditation, but 
worship is easy meditation which is, to some extent, different from pure 
meditation, In the meaning of the term upanisad devotion is more appro- 
priate to worship. King Janaka went to Yájhavalkya with the intention to 
have a lesson from the sage and Yájüavalkya indicated the meani devotion. 
by the word upanisadbhib, In this context the meaning devotion for 
upanisad is more clear than worship, but this meaning may be secondarily 
included in the context, The word upisand is formed with ыраа» 
yuc+täp, which means ‘to reach god." In upanijad ni has been included as 
a particular form. According to Paul Deussen, “The reason for forming the 
substantive upanisad not from upa--sad, but from upa+ni+sad was 
porhaps merely that the substantive upanisad had bsen already adopted ax 
the name of а well-known ceremony preliminary to the soma sacrifice." 

Considering the above discussion, it may be pointed out that by the word 
wpanisad, the knowledge of brahman is hinted. It is said by Šañkarácirya 
that as it takes one close at the touch of brahman the supreme knowledge 
of brahman ix present here ; and therefore, this knowledge is upanigad, 
"That knowledge of brahman is called upaniyad by which every conscious 
absolute being is expressed ; by which ignorance, the cause of worldly 
bindings is removed ; by which this illusory creation is uprooted and thus 
a creature is caused to realise the knowledge of absolute. That ‘knowledge 
is familiar with the name upanisad by which an individual self unifies 
himself with his own worshipped god. 


The Age of the Upanisads. 

‘The name upanigad is known from the first part of the vidas, According 
to the ancient Indian tradition, the vedas were not composed by any human 
being, “The vedas are His breathing” (Sáyaga) and “These Rgveda, 























T Ри! Deusen, The Philosophy of the Upanisads, p. 14. 
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Samaveda, Yajurveda and the Atharvaveda are the breathing of the absolute 
^oul"—from these sayings it appears that the vedas were produced by the 
absolute being. From this perspective no question may be raised concerning 
their date of composition, But the western scholars have tried to con- 
fine them from the viewpoint of history, Upanigads are the last part of the 
vedas. So, should be taken for granted that the date of an upanisad is the 
date of that veda with which it is connected. The time of the vedan 
is very controversial. Every interpreter has mentioned different dates for the 
vedas. Accordingly the time of the upanigads is not free from controversy. So 
it is quite impossible to determine their exact time. Yet the periods of the 
wpanisads which have been determined by the scholars may be discussed. 

Some of the scholars opine that the upanisads like Taittirlya, Chindogya, 
Brhadiranyaka, Jia, Kena, Katha, Aitareya, etc., written in prose, are very 
old. These are prior to the time of Buddha. Hence their time is 8th or 
7th century В.С. 

On finding «ome non- inian words in the Maitráyani branch some 
say that this branch is prior to Pagini. The time of Panini is 400-300 B.C. 
According to Professor Maxmüller, the Maitráyan! upanisad is older to Panini 
because some words may be found the Maitráyanisamhità which were 
‘obsolete during the time of Pipini. But from the viewpoint we should 
mot come to the conclusion that the non-Papinian words are all of the age 
preceding Pánini because during the time of Pini also there were some 
words which were used all over the country, but a reference of which aro 
mot there in the Panini grammar. 
The Opinion of Tilaka = 

According to the opinion of reverend Tilaka Maitráyanyupanisad must 
have been composed sometime between 1880 to 1680 B.C. Sentences and 
Показ from Brhadáranyaka, F, Katha and Taittiriya vpanipads have been 
quoted at various parts of Maitrayanyupaniyad for proof. As such these 
upanisads must be older than Maitràyanyupanisad, that is, they must have 
been composed between 1200 to 1400 B. С. 
Ranade's Opinion + 

His opinion is that the Mahinirdyagopauiyad is the upaniyad of modern 
times, It can never be called ancient upaniyad. The time of composition 

A4. Bihodáragyaka upanisod, 8/4/50 














AGE OF тип UPANISAD. 7 


of the upanisad has been decided as between 1200 to 600 B.C. His statements 
are based on the following :— 


1. Language, vocabulary and grammatical specialities help in deciding 
the time, But the time can not be decided depending solely on these factors. It 
not necessarily so that modern upanisad is written in clear simple language, 

2. Basing on prose and poetry also the upaniyads can be divided into 
the ancient and modern ones, as is the opinion of Paul Deusen. But Ranade 


does not comply with the same opinion completely. In his opinion the 
pani забх composed in prose are of later production. 


3, Various upanigads which have a number of similar sayings can not 
be put into one class. For example—the war of the senses has been described 
in Chandogya, Brhadáranyaka, Aitareya, Kauyitaki and Praínopanisad. 

4. The upanisads, in which there are similar streams of thought, can 
be arranged chronologically, For example in Musdakopanisad one soul has 
been indicated as the displayer and another as the sufferer of the results of 
one's activities. It is said in the Svetdévataropanigad that when the ignorant 
self becomes conscious after acquiring right knowledge it gives up prak(ti or 
world which is the product of any mûyê, i.e., the jivā becomes the knower. 

After elaborate discussions Ranade concludes that if language and 
‘he use of sentences are judged separately then some defect or the other 
is bound to remain. As such judgement should be pawed on the whole. From. 
this point of view Brhadiranyaka and Chàndogya are believed to be the most 
ancient ones, Immediately after Bihadáranyaka and Chándogya come Téa 
amd Kena. They belong to the second category from the point of view of 
language, thought and expression. Aitareya, Taitirlya and Kausltaki upanisad 
сап be placed in the third category. Aitareya wpanisad is not absolutely 
ancient, but being related to Rgveda, the most ancient among the vedas, its 
antiquity may not be challenged. In the fourth category come Katha, Mupdaka 
and Svetüivatara. The uwpanisads coming im the fifth category must be 
‘regarded as the latest. There is some similarity regarding style in them. From 
“the elements of astrology, Maitreya upanisad is understood to belong to the 
time of the beginning of the glorious period of the ancientseriptures, The 

guage or the collection of words of this upanisad is different from the 


















в UPANISADYOGA AND PATARIALAYOGA—A COMPARATIVE APPROACH 


Keeping a similarity with the above-mentioned categorisation, Paul 
‘Deusen has suggested the chronology of the upanisads as follows :— 
Ancient upanişads—(a) Brhadarapyaka and Chindogya 
®) Aitareya, Taittiriya, Kausitaki and Kena. 

Mid-period Upanisads—Katha, "Ea, Svetdivatara, Mundaka and 
Mahánirlyapa. Later upaniyads—Praína, Maitráyant and Magdukya.® 

Baladeva Upadhyaya has made a similar division. 

According to the compilations of Rahul the chronological order of the 
upanisads is as follows. 

Тһе most ancient upanisads—(700 B.C.) Tü, Chindogya and 
Brhadáranyaka. 

Upaniyads of the second period —(600 to 500 B.C.) Taittirlya, 

Upanîşads of the third period—(S00 to 400 B.C.) Praína, Kena, Katha, 
Mugdaka and Mápdukya. 

Upanisads of the fourth period—(200 to 100 B.C) Kauytaki, 
Maltrayaot and Svetàivatara. 


The opinion of Dr. Radhakrishnan : 

Dr. Radhakrishnan in his book ‘The Principal Upanisads* has written 
about the time of composition of the upanisads, Не opines ‘the date of 
composition of Aitareya, Kausitaki, Chindogya, Kena, Taittirlya, 
Brbadaranyaka, "Ha and Katha is between 800 to 300 RC." 

From the above-mentioned observations it can be said without any doubt 
‘that Byhadiranyaka and Chindogya are both very ancient upanisads, 

“The Brhadárapyaka and Chándogya are not only the richest in content, 
but also the oldest of the extant upanisads.'" 

Depending upon the gravity and subject-matter of Brhadarapyaka modern 
scholars have stated the date of its composition to be between eighth and 
seventh century B. C. Keeping a similarity with Radhakrishnan's view, Rahul 





too has taken the period of Brhadáraoyaka to be 700 B.C. y 


The number of the upanisads : 2 
The vedas аге f. Vaju, Sama and Arharva. Among them Rgveda 
Yajurveda 101, ` | 1000 amd Aarvaveda has 9 branches: 
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respectively. Thus the basic vedas are divided into 1131 branches. It is 
believed that in accordance with the branches of vedas there are equal 
number of samhità, brahmana, áranyaka and upanisads. 

Because of the loss of a number of branches of the vedas in the modern. 
times the whole of the upanisads can not be realised fully. In modern times too 
there is no similarity in the opinions regarding the number of the recognised 
wpanisads. According to some scholars the number of those upanisads is 
more than two hundred. In Indian tradi the number of the upaniyads 
is suid to be 108. Tris said im the Muktikopanisad that the knowledge 
of the 108 upanisads gives liberation. 108 upanisads have been named in 
it It has been published from Nirnaya Sagar Prew, Bombay. Besides 
these a number of other upanisads have been recognised. A collection of 71 
upanisads have been published from Adyar library, Madras. There are 52 
upanisads in the Colebrook collection. The names of 223 upaniyads were 
there in the “Upanisadvakyamahakosa” published from “Gujrati Printing 
Press", Among them there is a reference to the two “upanisatstuti’* 
and Devyupanisad no. 2 in the volume named Sivarahasya, but they 
have not yet been found. Some upanisads are famous independently in 
of having ilar names, eg.—Avadhitopaniad — vikydtmaka, and 
Avadhitopaniyad padyütmaka. Similarly there is Atmaupanisad also. Thus, 
from the historical point of view more than 200 upanixads have been 
attained, During the time of Akbar (in 1556-1586) some of the upanisads 
had been translated. Dara Shakoh had translated fifty upanisads in 1656 
and 1657. The name of this collection was Shir Akbar (the great secret). It 
is said that Munshi Mahesh Prasad has found out the names of 45 
wpanisads out of 50, but till 1775 A.D. none of these translations 
attracted the attention of the western scholars. 

Anquetil du Perron translated the French into Latin under the name of 
Oupanek'hat, which was published іп 1801-1802 A.D. After reading the Latin 
translation Schopenhauer was attracted towards the upanisad. In 1844 A. D. 
on hearing Shelling's explanations regarding the upanigads delivered at 
Berlin, Maxmüller was attracted towards the Sanskrit literature and he wrote 
“The Upanishads” which are available presently in two volumes. At the 
‘beginning there is the meaning of the word upanisad, thoughts on various 
‘upanisads and translations of Chándogya, Kena, Aitareya, Kausitaki and 
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Îfopanişad. In the second volume there is the translation of Katha, Mupdaka, 
Taittirlya, Brbadárapyaka, Svetáivatara, Prana and Maitràyant. Along side 
Maxmilller’s translations of the upanisad Humealso translated the Miindukya 
upanisad. Keith in his book “Religion and Philosophy of the Vedas and the 
Upanishads," has included Mahánáráyanopanisad. Deussen had translated 60 
upanisads within 1879 to 1884; but according to him there are only fourteen 
principal upanisads. He in his English translation of “The System of the 
Vedanta," has given a description of the various editions of the upanisads by 
western scholars from ancient to modern times. In his opinion. the u tion 
which Dara Shakoh had done hada counterpart in Latin in 1801—1802 by 
Anqutil de Perron. The reference of their names аге also here, such as—Sho- 
handok (Chándogya), Brehadarang (Brhadáranyaka), Майї (Maitrayani) and 
ÎKovacah (ia) ete, Deussen translated this translation in German language in 
1882. Besides this, he, in his book íivisya has given a reference to various 
western scholars who have translated the upanisads in various languages. 
In 1853 the translations of Sanskrit Taittiriya, Aitareya, Svetavatara, Téa, 
Kena, Katha, Praína, Mugdaka and Magdukya etc. appeared in “Bibli 
theka Indica, Calcutta". A.E. Gough wrote “The Philosophy of the Upanishads" 
(1871—1880). Maxmüller gives a reference to 20 other people who have done 
works related to the upanisads in his book “The Upanishads” (Introduc- 
tion LXXXIV—LXXXV). He mentions Colebrook’s (1873 A.D), Weber's 
(1860) works and their translation of Rámatápani (1864). 

Dr. Radhakrishnan has givena list of western and Indian scholars’ 
translation of the upanisads in English in his book, Rammoban Roy 1832, 
Rower 1853, Maxmüller 1889-1894, Sitaram Sastri and Ganganath Jha 
1898—1901, Sitanath Tattvabhusan 1900, A. C. Basu 1911, R.E. Hume 1921, 
E. У. Cowel, Hiriyana, Mahadeva Sastri and Sri Aurobindo had published 
the translations of the upaniyads. 

Ла present times “Upanisadsamgraha” has been published by “Motilal 
Banarasidas, Varanasi" There is a collection of 188 upanisads in this 
volume. 

‘The number of the main upanisads is considered to be 11 or 13, In 














SUBJECT MATTER OF THE UPANISAD " 


аз the greatest interpreter of the upaniyads. Depending upon his 
interpretation of 11 upanisads, it is the idea of the scholis that 
originally there are 11 upaniads. But Sañkarácarya'w reference to the 
Other upanisads im bis interpretation points to their existence. In his 
interpretation of the Brhadáranyaka he has given a reference to Katha, 
‘Chindogya, Prasna, Taittiriya, and Kauslaki. But in his interpretation of 
the Brahmasotra there is a reference to Kaivalya, Jabala, Muktika, Nüriyapa 
and Paigala etc. It can be said that Sadkardcirya has given an interpretation 
ofthe main upanisads only, But it will be wrong to say thatthe rest of the 
upanisads are redundant because their basic thoughts are included in the 
major upanisads. 

‘The Subject matter of the Upanipads + 

The aim of the upanigads is to search for truth. All the wpanipads 
prove or reveal the essential truth in various ways. According to the thinkers 
of the upanigads, the reality of brahma can be grasped through self-rcalisation. 
("àtmánam viddhhi"), And this includes everything from a simple prayer 
to the realisation of light. The difference of opinion regarding the quality 
of brahma, in the upanisads, is mot argumentative but also а fact regarding 
the realisation of the soul. 

Man's highest and the ultimate goal of life is the complete joy and 
peace which is God. That is why all the deeds of this life must be aimed 
at attaining this goal, There is a deseription of this goal and the various 
ways of attaining it in the upanisads. In the upanisads there is the know- 
ledge of reality and the means of attaining that reality, Besides these there 
is a description of those good activities which raise man to a higher level, 
It can be said that the main objectives of the upanigad are three—(1) The 
self (2) The ultimate self ( reality ) O) The means of attaining that reality. 

According to the German scholar Paul Deusen the basic conclusions of 
the upanisad are as follows—"The world is the material image of brahman 
which is the source of all the births and deaths in this creation, Our tittle 
зош can also recognise its actual image by shedding its eyernal coverings 
and boundaries and can become eternal and similar to brahman. Winternitz 
has presented the basic conclusion of the upanisads to be sueh— “This 
‘universe is the brahman but the brahman is the stman™.* 





3. M. Winernitz, A History of Indian Literature, Vel, 1, p. 215. 
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The main subject of the upanisad is brahman. It is because of this that 
another name of the upaniad is known as the knowledge of brahman. 
What is brahman ? How is the world created from brahman? What is the 
relation between the self and brahman ? How is the brahman attained ? 
The upanisad is replete with these detailed and serious considerations. Which 
ever upanisad is taken into consideration it is stirred with deepest thoughts 
regarding brahman. 

The belief in the doctrine of karman and rebirth is the inherent tenets of 
Indian culture. Both these two doctrines can be noticed in the upaniyad 
im their blooming form. Even the heaven, hell, restraint, religion, fire and 
divinity are mentioned in the upanisad. 

In the Prasnopanisad biology has been dwelt at length. The five souls аге 
mahatprana, vijêanaprana, prajfaprina, bhitaprioa and avyaktaprdpa. “In 
it the sixteen parts of the soul is indicated, and at the same time the theoritical 
discussion of this phenomenal world, created from the kyara part of 
the soul, has been made". The two learnings pari and арый are alo 
described. These two vidyis are the rotation of the knowledge of brahman. 
‘That is called pari vidya by which the aksaratattva (supreme being) which 
is beyond sound, can be understood ; and by which the theoritical form of 
the supreme sou! ean be realised, is known asapari widya. The Kathopanisad 
maintains the para ууй. The knowledge which was transmitted by 
Жата to Naciketà considering the latter as the searcher Of truth is the 
‘knowledge of brahman. Та the seventh chapter of the Chündogya upanisid 
all the loresmentioned by Narada are apara widya, It is said in the Pisuputa- 
‘Drahmopanisad, “the whole of the world is nothing but brahman who is 
devoid of eyes, ears, hands and feet ; who is eternal, minute and non-oozing. 
Yn short this all world is brahman. Brahman pervades all four quarters. He, 
who can realise this truth in his inner soul becomes free from bondage. Such 
a knowledge of brahman is рага vidya. Рага vidya can be attained through 
the path of vedanta which speaks of truthfulness, austerity and devotion.” 

Now what are the means to attain aksara ? Where is aksara! situated ? 
Ву whom aksara can be attained ? What form does the self attain after 
obtaining aksara ? What is the form of aciraa observance 7 The solution 
of all these questions has been made in the second part of the third chapter 
of the Mungakopanisad.* In the Aéramopaniyad discussions have been 
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initiated regarding the four stages of life and their sub-divisions. How has 
this world been created and what is the nature of dissolution ? What is 
binding and what is salvation ? What is the way of its attainment ? 
All these questions have been clarified in the upanisads in a very 
simplified manner. Discussions have been made in the upanisads regarding 
the learnings of sima, madhu, gáyatri, &ándilya, prana, ргараха, paücigni, 
wdgiha, and hamsa. Both the udghha and simavidyls are the same. 
These are called by the name omkáravidya. In the Chindogya upanisad 
and Maitrdyant upanisad pragava vidya is described as udgitha vidyd. 
In the Jyotirvijñama it is directed to pray to the sound, car, eye, mind, 
heart, air, moon, water, sky and rice. While speaking of the transience 
of this body formed with five elements, it mentioned that females are the 
cawe of bondage of а man in this world. In some of the upaniyads 
yoga has been ascertained completely and in some upanisads yoga has been 
discussed casually, The characteristics of yoga. eight parts, kundalint, divisions 
‘of yoga, ten prinas, vein and different gestures are elaborately discussed. 
‘The six cycles of Narasimha is also described. What are the varieties of 
rudraksa ? What are its colours and what is its source ? What is its influence? 
All these informations are available in the Rudriksopanisad. In different 
limbs of the body there are various holy places. The characteristics of 
sannylsin, its varieties and duties are also ascertained. Even the traits of a 
preceptor and his glory is mentioned inthe upanisad. Where does the soul 
qo after forsaking this body ? What is the nature of the path through which 
the soul of a dead person goes to heaven ? What is the form of the soul 
‘of а dead person ? All these are set forth in the upanisad. There is also 
description of the four places and four stages of the soul. The four great 
maxims, “Tam brahman, you are that supreme being, prajfiina is brahman, 
amd this soul is brahman.” are elaborately discussed. In the upanisads we 
have even the doctrine of karman, the glory of knowledge, the thought of 
опе in the form of fraternity and various other things, 

The Utility of Upanisad 

"The niin dealiag of the üpaaigad is the suprema soul; Thus it le essential 
to determine its real nature. What is brahman? What is the relation 
between brahman and self? How this brahman can be obtained ? The 
mpanisads are filled from top to bottom with the elaborate and sincere 
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discussions of these matters. In other words all the upanisads are replete 
with the advices of the knowledge of brahman. 

The word brahman is formed with the root brmh followed by the suffix 
manin' According to the Süpdilyopanisad the entity from which everything 
of this world grows and develops, is called brahman. Such is the meaning of 
brahman in the Sabdakalpadruma, In the Rgveda the word brahman is used 
jn the meaning of expression of the holy knowledge, speech, mantra and the 
knowledge of soul. Sometimes speech is described as the brahman of embodied 
form. Saükaricirya says in his Brahmasütra that brahman is something great. 
According to the commentator of the Taittiriya upanisad, brahman is so called 
for its highest greatness. Therefore brahman is the best of all the forms. 

The doctrine of brahman is established in the Brhadaranyaka in two 
forms—saguna and nirguna. When brahman is called as the creator of this 
universe, he is related to the primal qualities and thus named as saguna 
brahman. In the other form brahman is devoid of primal qualities. 


Brahman, having primal qualities, is said to be of two forms, Though 
brahman himself is formless, when ignorance is imposed on him, he 
assumes two forms. 

The inui says that this self is brahman. The whole of this world is 
nothing but brahman. Everything of this world is created from brahman and 
dissolves in brahman. In the Taittirlya upanigad the mature of brahman is 
described as true and eternal knowledge, The nature of brahman is also 
discussed in the Sarvasiropanisad. The Nirdlambopanigad describes brahman 
as the whole, supreme, almighty, self-born, perpetual, calm, pure, 
ovoid of primal qualities, inexplicable and conscious. In the Brhadáranyaka 
upaniyad also brahman is defined. In the upanîşads omkira is described 
asa mark of brahman, Though the inner souls of all the beings are the one, 
yet itis expressed in different forms when it enters into different beings. As 
for example the air, though same, is exposed in different ways in different 
places. Brahman is the receptacle ал well as conductor of this universe, 
At is said in the vetîfvataropanîşad that there is mone equal to brahman, 
all are created from him, and at the end all become dissolved in him. 
‘Though brahman resides in all these worldly things, yet he stays surpassing 
all these things. Brahman is ascertained by the rule of negation. The 
knowledge of brahman is an absolute and independent knowledge, which 
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may be expressed only by negative words. In the upanisads brahman is 
mentioned as quadruped, brahman is the supreme soul, all-secing, omniscient, 
supreme ruler and self-born. The power of speaking, seeing or hearing is 
imported from brahman, but brahman can not be known. by all these organs. 
Brahman surpasses the speech, eyes and cars. The sum and moon are not 
Shining by their own lustre. These are exposed by the power of brahman. 

Brahman is undivided, untouchable, undestructible, incomprehensible. 
Brahman is something different from atom, long and short. Brahman excels 
the three times. Brahman is all-pervader, all-approachable, illuminating and 
imperishable. Brahman is eternal, undecaying, immortal and unborn, 
Brahman can not be realised by mind and speech. 

‘The supreme self consisting of existence and thought and joy, can not 
be known by mind or other sense-organs. Brahman creates the mind, 
soul, sense-organs and all the universe, All these things can continue their 
performance with the strength derived from brahman. Havis got strength from 
brahman, the mind and intellect can know things with certainty. The organ of 
knowledge too observes its own function impelled by the power of brahman. 
Brahman is all-knowing, cause of strength, instructor, all-powerful and the 
ultimate truth, All these things of this world and even brahmi is created 
from brahman. Though brahman is one, it is manifested in different forms. 
The ultimate goal of the penances is this supreme self. In the upanisads he 
is called by the name supreme soul, brahman, supreme being etc. 

Means leading to achieve the ultimate goal, 

The ultimate aim of the upanisads is to attain the supreme soul. The 
knowledge of brahman leads human life to fruition, There are individual 
selves in this world of different tastes and prejudices. All of them can not 
Attain brahman by the sume process. For this reason the upanisads suggest 
different means for persons of different tastes with a view to knowing 
brahman. With the help of these means the individual soul can realise the 
nature of its own and after making the own self purified, it can attain the 
ultimate goal. » 

The devotee, who can endure the more and more difficult troubles with 
smiling face for the sake of protection, enhancement of the property of 
penances, and who, after keeping the mind and other sense-organs in the 
controlled grip, becomes devoid of worldly attachment, can realise the actual 
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mystery of the knowledge of brahman, The practice of penances is meant 
forunification with brahman. One who engages oneself in penances, can 
unify with the eternal and ultimate soul, In the Kathopanisad there are 
two different ways—Áreya and preya. That one is called éreya, through 
‘the path of which one can know the eternal and joyful ultimate reality being 
freed from all types of worldly sorrows. But the means of getting the materials 
of pleasure and enjoyment is preya. 

Brahman can be known by éravaga, manana and nididhydsana. The vot 
of hearing the spiritual advices from preceptor with a respectful bent of 
mind is called éravana. The definition of éravaga is available in the 
Paibgalopanisad. According to Saákarácárya, “realisation of the supreme 
self told by the preceptor and the scriptures is called fravana." Vácaspati 
Міга opines that “the knowledge of self revealed from the scriptures and. 
preceptor is known as áravapa." 

Understanding of the meaning of hearsay is described аз manana, 
According to the Paiügalopanisad, “the act of searching for the meaning of 
things heard in a lonely place is manana.” — Sabkarücárya says, “that process 
may be called manana by which the meaning of the thing actually heard 
before can be printed in mind, The matter which has been thought in 
mind, should be settled by intellect. Through this process when a man 
realises his own self, the brahman of joyful nature, can achieve the supreme 
soul, 

Profound meditation of the matter and thought in mind is known as 
mididhylsa. According to the Paidgalopanisad, "the determination of mind 
with perfect attention of the meaning decided by fravaoa and manana, is 
nididhydsa, Nididhyisa is knowledge of science. In the series of éravaga, manana 
and nididhylsa no deviation can be found. In some mantras of the 
Brhadáranyakopanisad brahman has been described." This brahman is to be 
heard. After éravana, the process of manana is to be followed. In the process 
Of nididhyasa it îs directed that the self-possessed person shall acquire 
the knowledge of brahman. Sravaga is the cause of manana, manana is the 
cause of nididhyisa and nididhylisa is the cause of attaining brahman, 
But in some places each of these three processes separately are mentioned as 
the way of attaining brahman. According to Sukarahasyopanisad, the three 

10. Ст. Ihhadacanyakopanisad, 1⁄4. 
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Processes of #ravana, manana and nididhyisa combinedly constitute the 
attainment of brahman. When the knowledge of brahman is acquired 
ignorance together with attachment, its offspring ix destroyed. 

In a mantra of the Kathopanisud" it is indicated that the best 
and easy way to have the knowledge of brahman із the prayer of brahman. 
Tt is also said in the Kathopanisad that after detachment from the worldly 
matters the processes of self-restraint can help in knowing the supreme soul. 
"The sclf-possessed should drive away the sense organs and dissolve them in 
mind, When there will be a complete control over the sense organs the 
mind should be brought under control and it should be placed in intellect, 
the cause of knowledge. When this practice is completed confidently tho 
intellect should be made dissolved in the purified self. And at last the self 
should be unified in the supreme soul 

It is said in the upanisad that pronunciation of ойга with love 
and deep thinking of its meaning supreme soul is the best means to attain 
the divine soul, The soul of the peace-loving person should always perform 
meditation just after pronunciation of om, the name of the supreme soul, 
‘Through this path of meditation brahman can be achieved. But the man 
who performs devotion of the supreme being of the form of omnipresent 
Universe with full of resources, for achieving some part of it, may get some 
part of this universe according to his wish. But he, who prays to omkára 
With a dispassionate mind making the complete brahman as ultimate goal, 
attains the supreme lord. The pure, explicable supreme soul can be 
known only by the knowledge produced from right speeches, austerities, self- 
restraint, selflessness and practising brahmacarya. 

"The Subdlopanisad says that brahman can be realised by truth, austerity, 
donation, starvation, practice of brahmacarya aad undivided stoicism. He, 
who maintains all these, becomes dissolved in the ultimate reality. The 
 Mahopanisad maintains that tranquility, reasoning, satisfaction and company 
Of good persons are the four gate-keepers of emancipation. If one of those 
four factors is brought to restraint the other three naturally 
controlled. ix 

Yoga is one of the means to attain brahman. By practising yoga and 
Knowledge one may apprehend brahman. After practising yoga inner 
11, Kajhopanigad, 1/2 
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soul can be purified and the sense organs, mind and intellect can be organised, 
and then brahman can be realised. After following the practices of self- 
control and restraint, diseases can be destroyed. In this way when all 
the vices are washed away, the heart is purified and the sins of mind are 
removed tolerance appears and brahman can be conceived as real through 
Prayer and meditation. It is also said in the upanisads that respect is the 
must for the knowledge of brahman. With the help of respect, power, 
devotion and yoga the ultimate goal can be realised. 


The order of creation of this universe according to upanisads. 

In the upanisads the procedure of creation of this universe is described 
in many places. Different are the stages of creation mentioned in different 
upanisads, According to the Tuittiriva upanisad, "the sky has been produced 
from the supreme soul. From the sky air has been created, from air fire is 
Produced, from fire the water, from water the soll, and from soil plants 
have been produced. Then from plant foodgrains are produced and from 
grains the male is created.” 

From lord brahman avyakta universal spirit is created, from avyakta 
mahat the great, from mahat ahamkira self consciousness ix produced. 
From ahamkira paficatanmitea five principles are originated, and from 
paficatanmátra palcamahábhüta has been formed, Again from pahcamahá- 
bhüta this whole universe is created. In the Subdlopanisad both the 
Process of creation and dissolution are well described. Before this creation 
there was only sat being. This sat is the sole brahman. From it the 
main nature müli prakrti has been produced. When this nature was 
deviated from its original state, avyakta, mahat and ahamkiira have been pro- 
duced. In this upanisad it is also mentioned how the material pañcamaha- 
bhata is produced from the minute paficatanmatra. By the three-fourth 
Parts of the paücamahábhüta having the portion of rajab quality, the 
райсаргдда is originated, and by the fourth part the sense organs of action 
are made. The three-fourth part of the portion of sattva quality produces the 
heart, and by the fourth part, the organ of knowledge is created. According 
to the Mundakopanisad, W is from the imperishable self the soul, mind, sense- 
Organs, sky, wind, heat, water and this earth have been produced. In this 
treatise it is said that the seven souls, all the oceans, mountains, rivers, 
the medical herbs and tastes are created from the imperishable soul. According 
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to the Chándogyoponisad, there existed the only matchless being for the 
first time. It wished to be divided into many. It produced heat. From 
heat water was produced, from water rice in the form of earth was created, 
In the third chapter of the Chandogyopanisad there is the description 
of creation. It is available in the description of creation that the supreme 
being alone existed at the inception. He did not get pleasure alone. He 
desired of the existence of the second and produced the soul, Here the 
word soul means the prajápati Бога from the egg for the first time, This 
prajapati desired the second thing female for the purpose of creation of 
beings, As soon as he wished the female was produced. Prajapati produced 
the creatures from his imaginary wife Satarüp&. The living beings other 
than human beings were aho created by the co-operation of Prajápati and 
Sataropa. 

Tn the Prainopaniyad it is said that Prajapati performed penances with a 
view to producing subjects and produced a combination of rayi and prana, 
From the rayi and praga the subjects have been created. The Alrareyopanisad 
mentions that before creation there was only the supreme soul. He wished 
to create the beings and the beings were oreated. 

From this it is clear that not a single process in connection with the 
creation of this universe has been dealt with in the upanisads. From 
all the narratives and explanations regarding this creation it may be under- 
stood that all this universe has been created from the self of brahman. 
Before expansion of this universe all the materials were existing. In the 
upanişads where the description of non-existing before creation may be found, 
‘there the non-existent means unexpounded existence. From this unexpounded 
existence this material world is produced. The unexpounded existence ік 
the brahman, the whole of the world is created from it, exists in it and 
dissolves in it, The creation of this world takes place through am order, 
but the existence and dissolution happen just through the opposite order. 
This is the procedure of creation and dissolution in upanisads, 


‘The style of language in the Upanisads. 5 

Since the beginning of the vedic literature till the modern period the 
 Samwrit poets have composed works both in prose and poetry. There- 
after a separate literature was composed which is called by the name сатро. 
| In campa literature both prose and poetry have been mixed, 
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Tt appears from the upanisads that during that time the sages attached. 
immense importance in writing verses. It was due to the influence of the vedic 
samhità. The upanisads written in prose are available. But in some upanisads 
there is mo touch of prose ; these are written only in verse. These are as 
for example, Tie, Katha, Yogardjopaniyad, Vilvopanisad, Sivasamkalpopanigad, 
Brahmavidyoponisad, Ksurikopanisad, Yogatattvoponisad, Jabaladar sanopantsad, 
Brahmubindipanisad, Yogakundal yupanisad ete. 

In some upanisads а few pages of prose is available. As for example these 
are Kena, Mundaka, Mandakya, Sretdivatara ete. In the Praina, Taittirba, 
Aitareya, Chandogya, and Brhaddramyoka upanizads the prose is available 
in various forms. Though a mixture of prose and verse is available in 
different upanisads, the mixture of prose and verse has taken place in the 
Bthadaranyaka upanisad in such a style that it may be called the source of 
campQ literature of the succeeding age. The language of the upanisads is 
flowing, lucid, simple and didactic. Some of the sentences are short here 
and some are long. Even the long sentences are organised and forceful. The 
spiritual subject matter is represented in a simple style by the inartificial and 
decent sentences. Thus one can at ease enter into the tough subject of the 
Wpanisad and understand jt. Scarcely the long compounds may be found 
in the upanisads, but the long sandhis in some places make the composition 
critical. The style of this sort of upanisad is explanatory, narrative and 
analytical. In some places the style is found as didactic. 

The upanisads also represent the dramatic kathi and dialogistic style. 
The katha style as represented in the Taittiriyepanizad may aho be found 
in the Chandogyopanisad, In many places of this upanisad the style of 
AkhyayikA was followed for easy grasping of both the matters of knowledge 
and devotion, This kathi style helps to make many critical matters clear and 
interesting. It also helps in teaching different subject. This form of prose is 
very decent and it serves many purposes. This type comprises short sentences 
and its language is very simple. 

Ла the upanisad the sages have produced the fact of divinity, knowledge 
and devotion fa the form of question and answer at the query. In the 
Prainopanisad the hymns of question answor of Kavandht, Bhargava, Kauialya, 
Gargya, Satyakiima and Ѕикеба are available. The most of the parts of 
Chandotyopanisad and Brhadaronyokopanisad are covered with conversation. 


From the i! pt نە‎ prose i appre: ii this: style is 
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UPANISADIC REASONING IN INDIAN PHILOSOPHY a 


а combination of the styles of vedic dialogue hymns and the dramatic style 
of classical Sanskrit. 


The reflection of the upanisadic reasonings in the Indian philosophy. 

It is obvious that the reflection of the upanisadic reasoning: has fallen 
оп different sects of the Indian philosophy. All the theist sects believe 
that the tide of their conclusions have sprung from the upanisads. 
They also cite the mantras of the vedas and the upanisads as а proof for 
the nourishment of their own side. It is to be mentioned here that the 
upanisad is a source of the Indian philosophy where from all the sections of 
philosophers have sprung. Both the theist and atheist sect of philosophers 
have deep link in the upaniads. Even Cûrvûka, the supporter of 
materialism, has cited the mantras of the Tuittirlyepanisad. The Buddhist 
philosophers who are the supporters of nihilism have referred to the mantras 
of the upanisads as a proof, “At first there was nothing"—this mantra 
has been quoted in the Buddhist philosophy as a proof, According to 
Kumarilabhatta, the theories of vijñana, ksanabhaüga and астап as well as 
vairdgya of the Buddhist philosophy have their germs in the upanigad, 
The propounder of the simkhya philosophy quotes the mantras of the 
Chandogyopanisad for establishing the theory of satkirya, The mantras 
of the upanisads are also cited to prove the three qualities sattva, rajas and 
tamas. There are also descriptions of purusa, prakrti, mahat, ahamkara, 
pañcamahábhüra etc. in the upanisads. Delineations of pañcavâyu, kaivalya, 
Pafcakoía etc. are also available. All these things are clarified in the 
simkhya philosophy. The main root of the yoga philosophy is planted in the 
upanisad. The yoga philosophy is also described in the upanisads with its 
characteristics and cight-fold divisions. The great sentences of the vedanta 
VI am brahman”, "Thou art that" are clarified in the upanisads. Even the 
theory of evolution, mayi and avidya etc. аго dealt with in the upanisads. 

From this analysis it becomes clear that the main findings of the Indian 
philosophy are inherent in the upanisads, The upaniyads are the seeds of all 
the sects of Indian philosophy and the sprouts of these seeds are being presented 
before men in the form of philosophy. The introduction to the simkhya 
philosophy may be available for the first time in the Srerdivararopanisad.. 
In the second chapter of the gverdsvararopanisad the hint of dhyanayoga 
of the yoga philosophy of Patañjali may be found. 40353 9 
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In fact, the dealings of the upanisads were not to represent а doctrine 
and refute the others, but we find that all the matters are discussed in the 
wpanisads in proper places. All the philosophers try to prove their own 
reasonings with the support of the sayings of the upanisads. In the words 
of Bloomfield, "there is no such line of thinking in India which is not derived 
from the upanisads, even not the Buddhist religion”. 


The contribution of Patahjali im giving the philosophical form of the 
upanisadic yoga doctrine, 

The subject-matter of all the old and new upanisads is mainly yoga. In 
the upanisads there is explanation of practising yoga and various divisions 
of it. But the period of philosophy may be called the golden time of blooming 
of the yoga. In this period Patañjal has performed the great task of 
adorning yoga in the form of philosophy. He had bound the yoga in 
the sotra style and divided it into four раба». The oldest book of yoga 
isthe Yogasüra of Pataüjali. The yoga of Patafjali is established on the 
soil of restraining the gratification of wishes. The argumentative character, 
lucidity of style, the utility of the reasonings and irrefutability of Patahjali's 
Judgements are matchless. A book of philosophy like the Yopabhayya which 
is full of arguments, pure, substantial and grave can not be easily obtained. 
Patafjali has prepared а research study on all the sides of wishes, functions 
of Wishes and its restraint, 

With due emphasis on the cight-fold yoga supported at the time of the 
upanişads Patañjal has crystalised completely his own thinking about 
*amprajñata, asamprajüáta and kaivalya. The materials of yoga, scattered 
hither amd thither ia the upanisads were collected by Patanjali and given a 
Philosophical form. The Yogas@ira of Patajali is the treasure of the 
Yoga philosophy and it is the glaring instance of richness in philosophical 
thoughts of ancient India. 











CHAPTER П 
INTRODUCTION TO THE YOGA OF PATANJALI 


Before knowing the history of yoga philosophy it is necessary to know 
what is philosophy. To give the technical term for philosophy ix as hard as 
suggesting the term for life. Though it is not possible to suggest technical 
term for philosophy, yet it may be said as to what are the subjects referred 
to here, 

The derivative meaning of dariana, ie., philosophy is to sec by means of 
some thing or some process. The intention of the word darfana is to indicate 
some process through which the knowledge of ultimate reality can be attained. 
The act of having knowledge of ultimate reality through the process of 
Anviksiki is to be known by philosophy. What is the real nature of тап? 
What is his function ia this world ? How is he born ? What is universe ? 
By whose power is it ereated and dissolved ? Is the creator of this universe 
ignorant or conscious ? What type of realisation of happiness do the human 
beings really feel ? What is the real path of men for welfare ? For the 
solution of these types of problems a literature has been composed which is 
called by the name darsana. It is the product of human intellect by which 
he can have the knowledge of supreme soul for his own welfare. According 
to the Indian philosophy true knowledge of brahman is not the final aim 
but the emancipation is the final goal, 

‘There are two groups in Indian philosophy 2—1. nistika, atheist ; 2. аміка, 
theist, The theist (orthodox) philosophy follows the vedas, That is atheist 
(heterodox) philosophy which is ready to refute the views of the vedas by any 
means. The theist philosophy is six in number—nyaya, vaîteşika, sámkhya, 
yoga. mimims& and vedanta. Atheist philosophy i» mainly three 
carvaka, jaina and bauddha. 

According to the Indian philosophy the knowledge of brahman is the 
must for emancipation. But itis the conclusion of aM the philosophy that 
only after attaining knowledge men can not proceed towards the path of good. 
To have the knowledge of brahman a man should have his heart pure. 
‘This purity of heart becomes possible only after practising meditation and 
the processes of yama, niyama cte, as described in the yoga. In the 
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bauddha, jaina, simkhya, vedinta, пуйуа and vaitesika philosophy the 
procedures of yoga are described at least in some form. Yoga isa very old 
philosophy. It is embedded іп the vedas and in the upanisads. 





‘The origin and growth of yoga. 

t is mentioned in the smrti of Yáj&avalkya and in Mahabharata’ that 
the Hiranyagarbha, described at the beginning of creation of the universe, is 
the introducer of yoga at first, It becomes clear from the word anuidsana 
mentioned in the first sûtra of the yoga of Patatjali ‘atha yogtnuSasanam’ 
that Patafjali i» not the introducer of the yoga philosophy, because 
the meaning of the word anutásana is representation of a conclusion men- 
tioned earlier. Many learned scholars like Samkara have cited the instance 
‘of Halrapyagarbha yoga in their own books. Thus it appears that before 
Patanjali the yoga of Hiranyagarbha was in existence. Even in two verses 
of the Vipnupurdna® mention has been made of ‘thus thinking the sayings of 
Hiranyagarbha’ ote The description of Hairapyagarbha yoga may be found 
inthe Ahirbudhnyasomhità. The yogaíástra of Hiranyagarbha was elaborate 
and prominent, This is why Pataüjali has composed the Yogasdira after 
extracting the substantial parts of it. Thus the Yogastrra of Patafjali is the 
follower of Hairanyagarbha yogasastra, 

According to some other scholars, at the beginning of creation Hirapya- 
garbha pertained advices of yoga to the sages, ie, in pursuance of his 
impulsion, the prudent sages learnt yoga by their own keen intelligence, 
During that time the art of yoga was not in written form. It was taught and 
learnt by the preceptors and their disciples in regular succession. In this 
way the yoga spread first by series of preceptors. Sometime after the 
seers (yogin) wrote these and composed the Mirapyagarbha yoga. But as 
it was elaborate and complicated the human society did not give due honour. 
So. for the purpose of preaching, spreading and preservation, Patabjali 
has made it in the book-form of Yocasira. 

Since the time of the vedas the practice of yoga has been continuing, 
‘The materials of yoga are sufficiently available in the vedas, bráhmapas, 
wpaniads and puripas. It is clearly indicated in the book Иш Yogarûrra 
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ORIGIN AND. GROWTH OF YOGA E 


by Harisamkara Joshi. In many places of the Reveda*, Sámaveda, Yajurveda 
and Atharvaveda yoga has been mentioned. After examining some mantras 
of the vedas (RV. 1.5.3; 1, 18.7 ; 1.30.7 ; SV. 163,742,743; VS. 1.14 ; AV. 
20. 26. 1 ctc) it may be found out that yoga had come into existence 
at the time of the vedas. During that time yoga was not applied for the 
Purpose of emancipation, but the word yoga was used for the prayer of 
god, unceasing happiness, attainment of knowledge and peace. 

In describing kriy&yoga in the Agnipurdpa yoga has been described as 
the means of emancipation. 

The union of individual self and brahman has been described a» parama- 
yoga im the Garudopurdma. An elaborate discusion of dhyinayoga is 
available in the fourteenth chapter of the Garudapurdns. In other place 
description has been made of eight-fold yoga. It is also said in the Garuda- 
Purana that "ihe knowledge of simkhya, yoga and hearing of the áruti is 
essential for emancipation, Emancipation is possible only after deep 
meditation, 

According to the Vismupuräna, the mind should be restrained from the 
worldly materials and engaged in thinking of supreme soul. Thus after 
attaining the brahman the self becomes emancipated. The connection of 
brahman and the mind which is moderated by sel-oontrolling is yoga. This 
purga prescribes yama, niyama, dyana, prániyima, pratylhára, dhyana, 
dhárapà and samadhi for practising yoga’. 

‘The dissolution of the concentrated mind in brahman is what is called 
yoga in the Brahmapurdya*. In the thirtyninth chapter of the Mdrkandeya- 
purana it is described how disease can be treated by yoga. This chapter is 
known as yogacikitsidhyaya. 

la the Srimadbhagavata” Lord Krsa told Uddhava “I have given 
advices of three yogas, knowledge, deeds and devotion for the good of 
mankind. There is no other alternative of betterment save these three 
means" Inthe Deribhdgavata™” also jaãnayoga, karmayoga and bhaktiyoga. 











26 UPANISADYOGA AND PATAJARLAYOGA—A COMPARATIVE APPROACH 


have been mentioned as the means of attainment of emancipation. In it 
Mabadeva said that yoga is nothing but union of individual soul and 
supreme soul, Ву yoga the gloom of ignorance becomes destroyed at once. 
Even in the Bhagavadgitd the word yoga has been used on several 
occasions. 

Jt is therefore apparent that yoga was introduced at an ancient period 
and gradually |t came to light. But as it had по written form its history 
of gradual development was not understood. Before the Yogastira of 
Patañjali descriptions relating yoga remained hither and thither as per 
context. ft had got its scattered condition because it was not graspable to 
the common people. For making it approachable to the people 
Patañjali collected these together and gave proper instruction. He after 
realising the conclusions of yoga in his time arranged these systematically 
and prepared a book called Yi at 

According to S. N. Dasgupta, Pataljali has given the satra form to the 
arguments relating to yoga in the book Yogasüwa. Väcaspati Mira and 
Vijñanabhiksu also admit that Patadjali is not the introducer of yoga 
reasoning but he is the compiler. 


Vatahjali, the author of Yogasátra. 

Ta Sanskrit language there are three books said to have been written by 
Patafljali— Yogasürrs, Mahdbhasya, (the commentary on the Addy) and 
the commentary on Caraka. In support of this view a verse from Vakyupadiya 
(1/148) may be referred to. 

The following verse available in the commentary on Vasavaderta by 
Sivardma may also be cited аз proof — 

“Esalute Patafijali who is foremost of all the sages and who removes 
diseases of mind by yoga, speech by words and body by doctors." 

According to Ramabhadra Diksit, the author of Pusafjalicariiam, it 
was борікд' son Patañjali, the incarnation of беа who composed the 
Mahabhasya, sOtras on yogasdstra, and várttika on vaidyaka Sastra, In 
Ais introduction to the commentary on Caraka, the commentator 
LAA EVIL $:X 7; XIL Dale. 
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PATASUALI, THE AUTHOR OF YOGASOTRA п 


Самарі mentioned that Pataüjali who made varttika on Caraka and 
Patañjali, who composed the Yogaxarra and Mahdbhdsyu were the same 
Person, The same view is also maintained by Bhoja, the commentator on the 
Rüjamürtanda. Like the first sentence of the Mahabhdyya atha sabdänu- 
füsanam we find the sentence atha yoginuidsanam in the first line of 
the Yogasüre, Relying on this evidence Radhakrishnan also holds that 
the authors of both the Muhdbhdyya and the Yogasarra admit sphota 
theory. By this it may be decided that the authors of both the books are 





1 have assured myself by examination of 
the Mahabhasya that there is nothing in it which can warrant us in saying 


that the two Patadjalis can not be identified”. 





After thorough study and experiment of both these books we do not find 
any such evidence by which we can not say that both the authors are the same. 


But Louis Renou holds the other view. The words pratyahdra, upasarga, 
pratyaya, and vikarana have been used in the Mahdbhdyya and Yogas ñira 
in different meaning. Thus the authors of these two treatises are different. 

Maxmiller says that it is quite impossible on the part of a scholar to 
write different authoritative books of which the themes are unrelated with 
‘one another. So it would not be proper fo think that the author of both 
the Yogazütra and Mahdbhdsya was the same. 


According 10 J. М. Woods, the trend of thinking the authors of the 
Yogasütra and Mahabhasya as the same was a feature of the later period." 
Tt was first started on account of the sameness of name. S. N. Dasgupta 
says that the line yogena cittasya padena väcam' ete. which is available in the 
commentary on Vasavadartd by Sivariima wa» composed in the 18th century, 
because the period of Sivardma, according to Aufrecht, was 18theentury A. D. 
1t is also admitted that Ramabhadra Diksita the author of ParaAjalicariam 
flourished ia 18th century A. D. So it would not be proper to conclude 
something about Patafjali without knowing the historical facts, The writings 
of Bhoja and Cakrapánidafta of 11th century A.D. are not very old. The 


14, S. Radhakrishnan, Indian Philosophy, vol. 2, p- 241. 
15, 5. IN. Dasgupta, Yoga Philosophy in Relation to Other System oe Indian Thought, p. 57. 
16, J. N. Woods, Introduction to the Yous System of Patafijal, p. XIV. 

j 17. Commentary on Vasavadarts, p. 239. 
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lineage of old grammarians is also silent in this matter, Therefore, Woods 
does not admit that Patañjali the writer of Уорамига and Mahabhasya 
Îs he one and same person. Не says that according to the commentary of 
Vyasa, Patadjali the author of Yogawütra opines “there is tadatmyu'® 
relation, i.e. relation of identity between dravya and gupa.” But according 
to the author of Mahabhayya "the relation between dravya and guna 
is resting and rested’ or the relation between locus and sheltered”. Thus the 
persons holding two different views in а single matter may not be identified. 

Relying on this only it may not be justified to hold that the authors 
of these two books are different. There is instance of two opposite 
reasonings in respect of the same subject by а single author in his same 
book. For example, in the Адуи of Pioini a single word is the 
indicator of jani as well as dravya. On the basis of this evidence Dasgupta 
thinks that the author of the Mahisharsa and the author of the Fogasatra 
was the same person," 


‘The time of Patañjali and the time of composition of the Yogasütra. 


10 we admit that the author of Mahabhayya and the author of Yogasitra 
were the same person it may be possible to ascertain the age of Patañjali 
and the time of Yogasdira, There are sufficient materials in the Mahabhasya 
by which the time of composition of the Mahabhayya and its author may 
be ascertained. Patafijalî managed to institute а great sacrifice by Pusya- 
mitra, the king of обра dynasty, In that sacrifice many priests had got 
their share and Patanjali himself was sacrificial guide. Some of the priests. 
Of the sacrifice were ksatriya by caste ; so Patañjali had criticised the 
Ksatriya sacrificers. Being the teacher of that sacrifice, Patañjali had 


pee ن‎ ja Sete 
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to stay at that spot for long time and he began to teach grammar to 
his disciples in that place. In the Aahabhdyya Patafijali used the root 
yaj to mean the offering of oblation to the yajfia and also sacrifice. 
‘The word aho yajate is therefore used when plenty of donation is made. 
In the sacrifice Pusyamitra supplies the materials, the sacrificer i» only 
the offerer. Therefore, the uses like "pusyamitro yajate yajakà yAjayanti", 
ie, the sacrificers cause to sacrifice can be found. И is apparent from above 
that Patañjali was the contemporary of Puyyamitra, According to the 
historians, Puyyamitra held the post of king in 185 B.C. According te the 
Mars yapurdna, the reign of Puyyamitra was 36 years only.’ It may be concluded 
that Patañjali flourished in that period. On the basis of this it may be 
decided that Patañjali composed his works Yogasarra and the Mahübhdrya 
im 200 B.C. According to J. H. Woods, Patanjali the author. of Yogasürra 
flourished between 500 B.C. to 300 B.C. But this can not be firmly established 
for want of sufficient reasons. 

Mention of the yoga philosophy in the Arthatdstra of Kautilya indicates 
that the yoga philosophy was prevalent. before composition of the Arrhatderna. 
of Кашйуа. Thus the scholars have come to the conclusion that Patanjali 
and his Yogasürra belongs to the 2nd century B.C. 

The Yogasra of Patanjali is accepted by scholars as an original work 
Tt is a very clear, reasonable and matchless masterpiece having very profound 
meaning. By limited words the book shows the processes of yoga and the 
path of own good. The Yogarûrra ix divided into four padas—samadhipada, 
sidhanapada, vibhütipida and kaivalyapada. 

Tn the samádhipada the nature of yoga, its divisions, aim, mind, the 
Actions of mind and the means of restraint is described. Moreover, different 
types of meditation and the condition of mind during meditation is also 
delineated. The nature of yoga has been primarily dealt with in the 
samidhipada. 

In the sidhanapida there are advices of meditation, its cause and 
practice for the medium persons. There are descriptions of kriyllyoga, 
Коба, karma, vipika, jati, дуо, bhoga and heya, heyahetu,” hana, hánopdya, 
‘and the eight divisions of yoga with five means of performances in it. 

There i» a detailed explanation of the practice of samprajtáta. 
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produced from practice of yoga. This has been described with a view to 
giving due respect and attachment in yoga a» well as concentrating the 
disturbed mind of а man. I is also directed that one should keep 
indifference in all attainments. 

In the kaivalyapida mention has been made of nirmánacita for five 
types of accomplishment, the mind fit for meditation, solution of the doubts 
arising from mind, refutation of tbe vijñana-theory with arguments for the 
success of yoga and soul. At the end of this section the nature of medita- 
tion has been defined. 


It is due to use of the word iti at the end of vibhütipáda as well as 
refutation of the vijfidna-theory at the end of kalvalyapüda, some scholars 
are of opinion that first three sections were composed by Patañjali and 
afterwards some person wrote the fourth section and included in the 
Yogasürra." Bul there îs no reasonable ground to support this. 


In the commentary the word iti has been used at the end of each section 
Moreover, the commentator has mentioned at the end of third section that 
iti has been used to indicate the end. According to Vácaspati Mira the 
word iti is the indicator of the end of sūtra, Vijhdinabhikyu opines that the 
word iti is aot applicable in all cases. Sometimes iti has been employed to 
suggest the completion of a particular discussion.? However, if any one of 
the explanations of the word iti is taken as authentic, it may be understood. 
that the original work was composed upto third pada ; and the fourth pada 
was its appendix. But it was written by Pataüjali himself, 

‘The commentary of Vyasa is available on the Yoparaira of Patahjali 
‘written in satra style. To simplify the hard matter of Vyfisa-commentary, the 
commentaries like Tuttvavatidrad!, Yogavarttika, Bhdsvati, Pdtañjalasütravttti 
ete, were written, 





Vyásabhüsya 
The most authentic and oldest commentary on the yoga philosophy of 
Patañjali is Vydsa-commentary. It is familiar by the names Yogabhdgya 
ог Vydsabhdsya, The commentary of Vyasa has discussed and explained 
дейем Multi ыле Уй a angadhang aaa ga E 
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COMMENTARIES ON YOGASUTRA 


reason of serious and grave subject-matter, somewhere complicated languages 
may be found in the commentary. In it Vyasa has dealt with very beautiful 
and wide characteristics of many philosophical matters, such as, the defini- 
Чоп of happiness” the characteristic of all-knowing,* conception of 
sorrow," means of knowing the god and reading of the vedas, meaning of 
prudence?" definition of moment ete. The introspection of the commen- 
tutor is grave and appealing to the heart. The commentary of Vyasa is 
the main ideal of the later commentators in respect of explanation of the 
yoga of Patahjali. The time of the commentator Vyasa is controversial. 
But among all the available commentaries on yoga philosophy, the commen- 
tury of Vyasa is the oldest, 

It is known from the study of the puriipas that there were many persons 
having the name Vyasa. According to the ancient scholars, the writer of 
Yogabhayya was Krpa Dwaipiyana Vyasa. Vacaspati Mitra wrote in the 
beginning of his Turtuvalsdradi, vedavyasena bhágite", Vijnànabhiksu also 
said, ‘vedavySsamuntndra,” “arvadárthasáro'tra vedavyüsena  bhásitab' 
etc, By these utterances Vedavydsa, the composer of the eighteen purünas 
has been admitted as the writer of Yorabhayya. But according to the 
modern thinkers, the commentator Vyasa is different from Krşoa Dvaipayana 
‘Vyasa, The commentator Vyasa did not flourish before third century A.D. 


‘Tattvavaikiradi, 

Tuttvavaiáradt is the commentary on Vydeabhdrya written by Vacaspati 
Mira. Vicaspati Misra has explained the principles of yoga in а very 
significant manner. He has commented on the Vydsabhdsya from the perspective 
of yoga. He has tried to simplify the difficult portion of the Yogabhasya 
from the view point of yoga, His language is simple and easily intelligible. 
Tuttvavaitaradt is a very old commentary. The later commentators of 
the Yogasütra have quoted the views of Vacaspati Mira ax proof. In the 
Sarvadarkanasamgraha and other books of philosophy Vacaspati Misra is 
Med as proof. In the commentary Vyasa only mentioned "iy apart" 
36. Vyssabhásya. p. 139, уй bhopetv indrîyanatn tfpter upafántis (at sukham. 

27, WM. р. 349. 

28. Ibid., p. 37, yenàbhihatà prêninas tad upsghithya prayatame tad dubiham. 
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concealing the names of scholars holding different views; but Vácaspati 
Misra has managed to mention all those names? It is admitted by all that 
Vücaspati Misra lived in the last part of Sth century A-D. or the first part. 
‘of 9th century A.D. He was ап inhabitant of Mithila, He formulated and 
preached some new principles, Hasurkar admits ""Vácaspati's greatness as a 
profound and original thinker, an erudite scholar and a versatile philosopher" 
Vogavārttika. 

Yoguvärırika is the elaborate commentary by Vijñanabhiksu on the 
Yogabhdyya. Ла addition to commenting on Yogabhasya, it has criticised the 
explanations of Tutrravaiidradi. Yoravarttika is the combined form of 
sámkhya. yoga amd vedinta. Many propositions of the mti and the 
smrti have been largely employed in the Yogardrtika. For this reason the 
viritika of Bhiksu is useful so far as the postulations of the principles of 
yoga is concerned ; but im respect of the grave and minute matters of 
yoga, it falls short in insight. For example, the views of Bhikyu in respect 
of 'aumitànugata samadhi’ do not appear to be justified. Sometimes the 
views of yogatàstra have been explained in irregular and imaginary form. 

Bhikyu is a commentator of distinguished perspective. He is said to have 
been a scholar of 16th century A.D. Prof. A.B. Keith, F.E. Hall,™ R. Garbe,*” 
M. Winternitz* 8. N. Dasgupta,* S. Radhakrishnan,’ etc. have put forth their 
‘own arguments in support of his flourishing time during 16th century A.D, 


Bhagwati. 

Among the famous commentators of the Vydsabhdsya the third one 
is Mariharananda Aranyaka. The пате of his commentary is Bhati, 
It is an invaluable gem of the lore of yoga written in simple and intelligible 
style. The Bhrwur is very substantial, precise and devoid of doubts 

















32, TottvavaidArod, yarya tu vaioAfikamatam (1/32), ehlntavidins?h bouddham vithapayati 
CAD), kecid vainAkikah áhyArhavidinab (3/23), apare майек (3/33) ete, 

эз. S.S. Maurkar, Vácssut! Miles om Advaita Vedánta, p. 143. 

34. Cr. Yogavintika, 2/12 ; VIS 

35. А. В. Keith, Saqkhya System, р. 114. 

36. Р. E. Hall, Preface to the Simkhymóra, p. 37. 

Эт. R. Garbe, Preface to the Simblyandtravtus, p. 8, 

эв, М, Winternitz, Indische Literatur, p.457. 

39. S, N. Dasgupta, A History of Indian Philosphy. Vol. 1, pp. 202221. 

A0, S. Radhakrishnan, Indian Philosophy, Vol. M, p. 167. 
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and alternative. An elaborate and logical explanation of the significance 
ofthe Vydsabhdsya has been made in it. It has never refuted the views 
Of others. The deep insight of the author in respect of yoga may be 
found in many places. 

Swami Hariharananda Aranyaka is the modern commentator of the 
sümkhya-yoga. He was born on 4-12-1869 and died on 19-1947, He 
was а regular practitioner of yoga. He stayed inside a cave for long time 
and pursued yoga. He also wrote Bengali commentary on Vy dsubhagya, 


Patafjalarahasya. 
Pátaljalaraharya i» a sub-commentary on the — Tattvavaljdradl. 
Raghavananda Sarasvati wrote it. It is very precise. The tough words and 


sentences of the Turtvavaiidradi have been made intelligible in it. 
Raghavananda Sarasvati is а modern scholar. 

There are many books of commentary om the Yogasêira. These are 
Rajamartanda, Satr arthabodhini, Podacandrikà, Yogasudhakara, Yogapradipikd, 
Maniprabha, — Bhàvàganeliyavetti, — Nagetabhotliyalaghr, — Hrhatisütravriti, 
and Yogasiddhamacandrika. 


Rûjamîrtaoda. 

Teisa book written by Bhojadeva. It is also familiar with the name 
Phojavril, Yt is very simple, beautiful and pleasing to the readers. The 
views of the opponents are at first established and then these are refuted. As 
for example — in the last sütra of kaivalyapdda, the mature of soul explained 
by other Indian philosophers has been refuted by him and he made an 
high-level explanation of soul established by yoga.“ Sometimes very minute 
clarifications of yoga have been indicated in the Bhojavrrti, The discussion 
‘of the cogniser and cognised by the author testifies his grave and illumi- 
mating insight. n his book Bhoja has prepared the derivations of the 
technical and particular by meaningful words, such as, samprajüáta, 
Жала, Мейта etc. The views of Bhoja, however, in respect of videha 


and prakrtilaya seem to be erroneous.“ 


 Rájamártaneda, pp. 76 ff, samsáradafáyém Mims , .:... cinafskteþ kavalyam. 
M. 
^» Ibid, 


Ss 
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The scholars have determined the time of Bhoja from 1019 to 1054 A.D. 
His life-story is available in the Prabandhacintêmani, Bhojaprabandha and 
Kirikaumidli. Yn some places of the Rdjamarianda alternative readings of 
sütras are seen. 


Sütrürthavodhini. 

Jt is written by Nürüyanatirtha. The book Yogasiddhdnracandrika 
also has been written by him. The particular principle of Swirarthabodhini 
is different from that of Yogariddhdntacandrika. The apparently contradic- 
tory views of Tartravaltûradî and Yogavartiika have been synthesized by 
him. Not a particular view has been adhered to or refuted. Therefore, 
two different types of reasonings are available in his two books. 


Padacandriki. 
Padacandrika is the shortest wrtti by Anantadeva. In this book the 
author has formulated the meanings of the words on the basis of Bhojavrtti. 
The words in some sütras have been separated from their casc-ending 
ог compound. In some places of it he only placed the words of 
the sütras in back or front order. — Anantadeva took the alternative readings 
of Bhojavitti as authentic, and alternative readings are found in some other 
Places of his book, such as, ёгша = гаша 1/53, rugho=tanvanubandho 
29. ksagatatkramayobkeapakramasamyamit 3/53, prakreyaparat= 
prakriyápüraoát 4/2 etc. But there is no difference of meaning between the 
Sütras and the alternative readings. The number of satra in the Padacandrika 
is much. But there ls no new conception of yoga from these additional 
sûtras of Anantadeva. Anantadeva's time is the present century. 


Yogasudhákara. 
Å is a simple commentary on Yogasttra made by Sadáéivendra Sarasvatl. 

In some places of this book different mantras have been classified, 
the complicaled theories of yoga have been simplified, examples are also 
cited for strengthening thc subject-matter in accordance with necessity. 
` ےو انید‎ nasran Tho naomi 

44. Rhjunirtandabhüga: a, р. 27. 

45. Padacandrikh, 1/10, 1/16. 


36. Yegasudhákara, p, 43, te ca mantrê dvividbà. vakdikás tàntrikàó ca vaidikp pragiiê 
iabhcdena dvividhês пасата) strtoapumsakabhedena агітаваў. 
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Sadiévendra Sarasvat it said to have lived in 18th century A.D. 
He was a great saint. 


Bhávüganeéavrtti. 


Bhüviganeía wrote vti on Yogavarmika named Yogodipikd. |t is also 
called Bhdvüganeíariti. |t is a very precise book. In it the meaning 
of the controversial words has been explained im accordance with the 
Yogavartika, The significance of the Yogavdritika has been highlighted by 
Bhüviganeía precisely in some places, but in other places elaborately, In 
many places of this book mention has been made of opinions and counter- 
‘opinions of others available in the commentaries on the Yogasara- 

Whivaganesa was a disciple of Vijäänabhikyu and thus they were con- 
temporary. So he lived during 16th century А. D. 


Maolprabha. 

Riiminandayati’s Maniprabha shines like the gem in the form of 
Vydsabhdgyo." With a view to explaining the meaning of the commentary 
simple and interesting language ha» been used in the Mamiprabhd. After 
quoting the extracts from the Vydabhdjyu the meaning of the sütras has 
been again made crystal. Та cases of controversy decision has been taken in it 
from Tünvovatédradi Thus it is clear that the author was influenced by 
Tattvavalsaradi, 

Rámünaudayati was a person of 1600 A. D. 


Nagetabhatia's Brhadyogasütravetti. 

‘The language and style of this book is similar to Yogavdrrrika. From the 
view point of conclusions this book is the medium form of Yogavirttika and 
Tamasaifaradi. M has ratified and nullified, refuted and accepted the opposite. 








47. Maniprabha, p. 1. 
patañjalup sütrakrtam pranamya " 
yasani munim bhályakrtam ca bhakty® | 
bhkyyanugAm yogumaniprabbkkhyéen. 
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views of Vijñanabhiksu and Vácaspati Mira. It is thus known that Nágefa- 
‘bhatta was a distinguished and independent thinker. 
The time of Nageéabhatta was the last part of 16th century A. D. or the 


first part of 17th century A.D. Many books on philosophy were written by 
him. 


Yogasiddhüntacandrikà. 

The Yogasiddhantacandrika by Nardyanatirtha is fundamentally an 
‘original work. No influence of the preceding teachers is available. Many 
doubtful matters like the nature of yoga, tbe nature of slumber, discussion 
regarding prapava ete. have been simplified in it in the question-answer style. 
Both the bhaktiyoga and the hathayoga are described here, There are 
descriptions of some new matters like satkarma, satcakra, kundalini sakti and 
avatiira-theory. These matters have not been properly brought to light in 
any other book of yoga. The words visaya 1/15, samjáá 1/15, purusakhyátely 
1/16, upiyab 2/26 employed by Patañjali have been elaborately discussed 
and their necessity and importance highlighted by Nardyanatirtha, He has 
searched for the kriy&yoga, carylyoga, karmayoga, hathayoga, mantrayoga, 
jñanayoga, advaitayoga, laksyayoga, brahmayoga, divayoga, siddhiyoga, 
visanáyoga, layayoga, dhydnayoga and premabhaktiyoga in the Yogasdfra,! 
‘This book of Náráyanatirtha is available upto third satra of the fourth раба 
in published and unpublished form. 

‘The time of Náryanatirtha is seventeenth century A.D. 


Besides above, many other books of commentary on the yoga philosophy 
‘of Patañjali are available. These are as follows— 





1. Udayalamkara's c Yogasütravrtti 

2. Umipatis — + Yopasdtravetti 

3. Nüráyapabhiksu's. Yogasitrárthagudhárthadyotikà 
A, Jüiminanda's . Yogasütravivrtti 

5. 

6 





10. 
" 

12 
13, 
14. 
15. 

16. 
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Gapeía. Dikgita's 
Mahádeva's 
Ramánuja's 
Vrmdávanatukla's. 
Sivaamkara's. 
Sadasiva’s 
Sririghavinandayati’s 
Baladeva Miira's 
Svàmináráyapa's 
Svümihariprasáda's 


Patañjalavrtti 
Yogasûtrav rti 
Yogasütrabhásya 
Yogasütraviti 
Yogavrtri 
Pátaijalasütravrt 
Pitafjalsrahasyaprakasa 
Yogapradipikà 
Kirapüvalitiki. 
Yogavotravaidikasttravrtti 





Besides these, many other books were written in other languages on the 
Pátaüjalayoga. 





CHAPTER Ш 


CHARACTERISTIC OF YOGA : THE UPANISAD AND 
PATANJALA YOGA 


The upanisads are the principal current of Indian philosophical thinking 
and the main stay of all philosophical thought. In fact, the upanisad isa 
tual mánasa lake from which the streams of knowledge are continuously 
flowing in this world. purifying the hearts of all the philosophers. of this earth 
for the welfare of human beings. 





A feeling of uncertainty is inherent in the upanigads in such a seed-form 
that it is inexplicable and unspeakable. It сап only be accepted through а 
particular livelihood. 


‘The yoga—its style of practice and different divisions have been described 
inthe upanigads, There is no such upaniyad among the one hundred and eight 
available numbers in which yoga whether briefly or elaborately has not been dis- 
cussed. The spiritual learning of the upanigads is based on the soil of yoga. 
The upanisad is the base of emancipation. Emancipation is impossible with- 
out transcendental knowledge and transcendental knowledge can not be attained 
Without yoga. Thus it appears that the yoga has an interrelation with the 
upanisads. Yoga is admitted as the best means for sclf-realisation, 

Every serial succession has its own particular characteristic. ‘The succession 
of Sanskrit is also connected with some particular type of style or method. 
1! is one of the prime characteristics of the sequence of Sanskrit that it first 
presents an extract before the analysis of the subject-matter. It is also seen 
‘among ancient authors that for presenting an identification of some prominent 
matter, they speak of its neutral character first. It is the easy method to 


° 


MEANING OF LAKŞAyA x 


succession in Sanskrit by representing an extract of connotation. In 
the Dharmamimásisütra and  Brabmamumamsásotra the sages Jaimini 
and Vyäsa respectively have fist mentioned the talastha character of 
religion and then indicated the nature of religion. In pursuance of this 
Patañjali also presented the character of yoga to those desirous of knowing 
yoga at the outset of his Yogasárra. 

Before analysis of the characteristics of yoga at first the definition of 
yoga is being discussed. Before knowing the trait of yoga а question 
arises as to what is called trait? The definition of a characteristic of 
anything should be devoid of three falacies, These are—too wide falacy, 
too narrow falacy and impossible falacy. 

The characteristic which only covers a particular part of the object 
is known as avyápti falacy (too narrow falncy). ‘That is called ativyaipti or 
too wide falacy by which the characteristic reaches to some other object 
after covering its own object. When the connotation does not at all 
cover the object of its own, it is called by the пате axambhava, impossible 
falacy. 





Meaning of laksana. 

1t is the characteristic of some matter by which it can be identified. The 
meaning of laksana is to divide the equal and unequal species. Laksana is 
nothing but knowledge of the object. That may be termed as laksana by 
which proper knowledge of the object's nature, quality and characteristic is 
determined." 

Yoga is explained on more than one occasion in the upanisads. But 
itis true that the definition of yoga is not easily available there. 


The characteristics of Upanişad Yoga. 

The characteristic of yoga has been determined in different manners in 
different upanisads. The means for complete peace of mind is called yoga. 
Yoga is restraint of mental action The motionless eqpdition of the 





‚ €f. Éabdakalpsdruma, samiaisamánajiyo vyavsechedo likfaşirıhaþ or laktyste 
jHáyate'nena iti капал. 

2. Mahopanitod, 5/42. manah prasmanopáyo yaga ity abhidhiyale. 

3. $angiiya upanisad, 1/41, yogan tadvrttirodhal. 
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wensc-orgams is called yoga That is called yoga wherethere is no existence 
of other thing excepting the individual soul and the supreme soul Yoga is 
restraint of the sense-organs from their own functions and the unification of 
mind and sou, The combination of the duals like anus and soul, rajas and 
retas the sun and the moon, that is, the individual soul and the supreme soul 
is called yoga. 

There are some extracts available in the upanisads which are not 
directly characteristic feature of yoga, but these may be termed as 
representing the distinctive index of yoga. These are e.g.—knowledge arises 
from yoga, and involvement in yoga comes from knowedge "Yoga is the 
usher of emancipation by disregarding this trap of illusion’, 





The mind in the definition available in the Upaniyads. 

According to the Mahopanisad, yoga is the means for peace of mind. The 
mature of mind is fickleness. It is always moving. So the restless mind is seen 
everywhere. This restlessness of mind is ignorance. It is also said in the 
upanisad— destruction of mind is destruction of ignorance" * 

To have the state of salvation, it is necessary to keep the mind under 
own control. The mind is a distinctive matter that remains between two things 
ama and anîtma. The mind itself is inactive, but it is the cause of bondage 
and emancipation of a person. The mind is universe, If the mind remains 
mo more, the universe also dissolves. The main function of the mind is to desire 
and doubt. It assumes the form of that thing which it accepts. The 
mind moves between anger and jealousy. All mishaps arise from anger. In 
case there is по anger the mind also is not involved. On finding some quality 
and beauty in some object the mind deserves it and rushes towards it, Where 
4. Kathopaniped, 2/6/11, tip yogam itimanyante sthirém indriyadhûrx?am, 

5. Aksyupanisad, 4, avedanam vidur yogar cittaksayam akfirimam. 
6. Maitrigsyopanisad, 6/25. 
£ 
в. 








Yogabkhopanitad, 1/68-69. 
‘Yorstattvopanigad, 4, 
teti mukukaram mårgam miytjilanikrotamam ı 
Janmamttywarivyihinihinars maytyotárakam y 
also Cf. Saubhigyataksenyupanitad, 
“gena уорэ jiütavyo yous yogkt pravandhate, 
9. Mabopanitad, 4/110, epa eva manondéasty avidyloidap. 
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there îs sorrow and demerit, the mind is not attached to that thing. Even the 
mind becomes malicious to it. So to get rid of this illusory world the mind 
should be kept under control. So long the mind remains restless it can not get 
pure happiness, When the mind becomes quiet it is dissolved in the supreme 
entity and it can not enjoy its own joy. It is called the state of freedom of the 
mind. The mind, destitute of this material world, can restrain completely 
‘This type of yoga is such a practice which helps the mind to be free from matters 
and restlessness and thus it dissolves in the supreme being. 





According to the Sandilyopanisad, yoga is nothing but restraint of the mind 
from its functions i and the act of seeing the ultimate reality in totality is 
called knowledge. The mind without its function is what is called restraint of 
the action of mind. Motion is the nature of mind. In every moment action is 
going on in mind always. And the actionless state of mind is yoga. As the fire 
itself extinguishes when the fuel is finished, so also the mind is dissolved in its 
source after the faculty of mind terminates. The mind is this world ; all the 
superstitions of this life and the lives following remain accumulated in mind. 
So long the mind does not get emaciated the desire of this material world does 
mot leave. So, being destitute of the faculty of mind, all the good and bad 
actions of the devotee become destroyed and the whole of this illusory universe. 
ends to his view. 

Having read the extract in which the characteristic of yoga is 
indicated, a question naturally arises why the pronoun tad has been used in it ? 
The answer of this question is available in the following line of the 
Sandityopanisad— 

“There are two means for destruction of mind 1. yoga, 2. knowledge,” 
"The pronoun is used only when the noun is first used. In this upanisad the 
word citta was used first and then the word tad has been used instead of citta, 

Again doubt arises what is the significance of the word nia here ? The 
yous philosophy does not admit the creation and destruction of anything. 
Samkhya and yoga both hold identical view. Like simkhya, yoga also believes 
in the theory of parioüma and the theory of xatkürya. According to this 
theory, there is neither any creation of any matter nor any destruction. In 
time these appear again disappear. In the thirteenth vitra of vibltipida of 
Patañjali’s yoga philosophy and in the VydsabAdyya the theory of satkirya has 
10. Sangilyopanitad, 1/40, dvau kramau cittandótya yogo JRanarp muntivara 
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been presented. It appears that here in the upanisad also the word айба has 
been used for the purpose of simplification of the marter. 

According to the Kaghopanisad, yoga is the quiet condition of the sense- 
organs. The sense-organs always get attached to their own objects. This is 
Called the restlessness of the sense-organs. The act of divesting the sense-organs 
rom their own objects is the actionless position of the organs, Then all 
the mind, intelligence, five sense-organs of knowledge, five sense-organs 
of action ete. become controlled. The material world is only perceived by the 
sense-organs and not the inner soul. So, when the sense-organs become 
inactive the mind gradually isattached to brahman and all the desires and 
doubts of mind are removed. In this way men attain brahman and become 
immortal. It is mentioned in the Kathopanisad that the man whose sense- 
Organs are not inactive can never attain the supreme soul. 

According to the Aksyupanisad, sensation of no other thing save the 
individual soul and supreme soul is yoga. All the sorrows and trouble dir- 
appear when the mind is austere. The mind of the devotee is dissolved in the soul. 
After dissolution of mind, truth only remains. The dual attitude of the 
devotee finishes and though he is found involved in outer deeds, he becomes 
introspective. 

In the Maltrdyanyupanisad it is said. that yoga is the union of the mind and 
soul after separation from all types of thinking. This upanisad mentions that 
the supreme soul sustains two types of soul—prana and sürya. The priga 
is the inner soul and the sürya is the outer опе. When the mind of the devotee 
becomes concentrated his sense-organs also become inactive. This can be 
done with the help of practising yoga. 

According to the Yoga£ikhopanigod, the combination of the duals apana 
and pràoa, rajas and taijas, sfrya and candra, individual soul and the supreme 
soul etc. is called yoga. 

The living being always prays to hamsa, 1 am that. The letter ha is the 
symbol of the sun and sa stands for the moon. The devotee through the pro- 
cess of breatléngexercie controls his breathing system. In this way 
when the two veins idà and piñgala become introspective and the реа starts 














11. Kalhopanitaá, 4/2/24, 
mirae: duSearitia nino pêtamahitah 
intaminaso vûpı peajfAnenainam арту | P 
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to ascend the vein suyumná, it 
moon. 


called the connection of the sun and the 





Virya is said to have been the form of white and it is auspicious. The 
colour of rajas is red which represents strength. Their union is possible with 
great difficulty, Virya is the moon and rajas is sun. These are to be united 
for purification of impurity. Their union is also known as the union of Siva 
and Sakti, By practice of yoga the apana goes upward and unites with the 
circle of fire. At this the fire becomes more intensive. Scorched by the fire the 
kundalint which was inactive starts ascending on suşumnã. This strength of 
Kundalini goes up often perforating the glands named Brahma, Visnu, Rudra 
and also the six circles. The kundalint at last reaches sahasrara, Here it 
dissolves with Siva. 





‘The characteristics of yoga of Patañjali. 

The definition of yoga available im the Уланта of PatañjaN is 
as follows—yogas cirtavrttinirodhab. Yoga i» the austerity of mind. For 
the cause of employment and restraint of the faculty of mind, five grounds have 
been mentioned—kyipta, müdha, vikyipta, ekágra, and niruddha. 


Mere doubt arises, how possibly a. single mind has five different grounds. 
‘The answer is, as the mind is influenced by the three qualities, it may have five 
grounds. The ksipta condition is influenced by rajah quality. The madha 
has the influence of tamah quality. The viksipta condition of mind is pervaded: 
by sativa quality but a certain amount of rajah is also perceivable. The скарга 
state possesses only sattva quality. The niruddha state of mind is devoid of 
these three qualities. Here in this stage of mind the asamprajfiita meditation 
сап be reached. Citta is something accumulated embodiment of mind, 
intelligence and ego. After forsaking its particular nature, shape or form 
when the mind assumes separate nature and form, it is called the parináma of 
mind, The mind attaches to the matters and assumes their forms with which 
they are closely connected, Transformation of the mind to the matter is 
called faculty of mind. Large are the numbers of the faculty Sf mind. Every 
12. Dhyánabindüpanitad, 44, 

bindub diva’ rajab Saktir bindur indi rajo ravi. 
13. Jayakhyasambita, 31/6, 
buddhir manas tv ahamkaran triblui cittam prakîr сии. 
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moment these arise and dissolve and these are divided into five units. 
Restraint of action of the mind is a particular menta! condition which is fit for 
meditation. Pataüjah speaks of two types of yoga—samprajñáta and 
asamprajtáta. 

Here doubt arises, if partial restraint of faculty can be termed as yoga, then 
of five grounds of mind namely ksipta etc. if the restraint of the faculty is made 
inthe first three grounds can in that саке е restraint of faculty made at the 
кірка etc. condition of mind be termed as yoga ? The partial restraint in the 
first three conditions of mind can not be termed as yoga because the advice 
10 practise yoga for the purpose of austerity of mind will be fruitless then. 
Mere there may be the too wide falacy ia definition. 


With a view to averting this too wide falacy in definition ax well as 
Preparing a common definition of yoga, some commentators fell it necessary 10 
amend the definition of yoga. Le. yogaé cittavrttinirodhab. Here mention may 
be made of the names of Vácaspati Misra, Vijfinabhiksu and Nagesabbatta 
among others. They tried to present some purified technical. terms of yoga in 
front of people after considering it from their own perspective. They were, 
however, successful in their own way. 


‘Comparative мобу of the definitions of yoga found in the Upanisad and Patañjali. 

The word yoga has been formed by the root yujirayoge with the suffix ghañ 
im instrumental meaning and having (he derivation as yujyate anena. Из 
meaning is to be connected or united, But diverse are the meanings of the 
word yoga employed in different places. The word yoga has been used in the 
upaniyads to mean connection ; but Patañjali has used the word yoga which is 
formed from the root yuj meaning meditation, The authentic commentator 
of yoga philosophy Vyasa says, “yogab samidhib". In case one admits 
the meaning of the word yoga as meditation, here doubt arises that yoga is the 
Principal matter, but meditation is its part only. Limb ean not be the whole 
man. then bow yogab xamidhib can be accepted ? Here the commentator 
says—it is the nature of this sovercign mind," Yoga is possible in every 
around of mind, but not meditation. In this way the concomitance of yoga 
and the permeable character of meditation is fulfilled. ү 


14. Yognsótra, 1/6, prarskmaviparyayavikalpanidriemrtaya. 
15. Cf. Ууйабыдуә, sa ca virvabhaucnak cittasya divrmab f 
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In the yoga philosophy of Patañjali description of the nature of soul" and 
god is available." But why did Patañjati fail to declare the combination of soul 
‘and god аз yoga ? In the upanisads also we find yoga which indicates connec- 
tion ; in spite of that why ‘did Patañjali not explain yoga in the meaning 
of connection ? 


In his yoga philosophy Patafjali has enunciated that inclination to god 
is the means of emancipation for all the three types of sádhakas, Thus as 
god has been described as the means so Patafjali has not mentioned yoga 
in the sense of connection. But this is not correct, because the act of realisa- 
tion of god as a means of yoga as well as yoga meaning connection have 
been accepted even in the upanisads. 


During the time of the upanisads there were many sages who used to 
perceive the individual soul and the supreme soul. At that time the common 
people also possessed firm belief in god. The social atmosphere of that time 
was favourable in this regard. Thus there might have been use of yoga in the 
meaning of connection. Gradually this social condition hax been changed and 
at the time of philosophical works there remained no favourable atmosphere to 
‘accept yoga for connection, So, with a view to introducing yoga in a simple 


‘manner to the common people, Pataüjali employed yoga in the meaning of 
meditation. 


‘The social condition during the time of the upanigads was calm, quiet, 
fair and filled with the belief ín god. Even in the house-hold life the people 
used to engage themselves in worshipping god. But later when the philo- 
sophical works took their. firm grip in the society people started to cease their 
beliefin god, They switched over their belief on reasoning and practical 
matters, This is why Pataijali had perhaps employed the word yoga in 
the sense of meditation. Me did this for the fulfilment of the authenticity 
and utility of yoga which had conformity with social environment of that 
period. 

A definition should not be too wide or too narrow. Bui the definition of 
“yoga available in the upanisads does not abide by (his rule, The reason is that 
the upanisads are written both in prose and verse style. But the yoga philo- 
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sophy of Patañjali is written in sūtra style ; and therefore conformity with the 
above rule is possible. 

The same characteristic of yoga which is available in the Sándilyopanísad can 
also be found in the yoga philosophy. It therefore appears that Pataüjali was 
influenced by the Sandilyopanisad. In the Sapdilyopanisad the word citta 
was first used before giving the definition of yoga and the word tad was used 
in definition instead of ci In Pataüjalis yoga philosophy the word citta 
has been used in place of tad. The word rodhab is seen in the Sagdilyopanisad 
while defining yoga and Pataijali joined the prefix ni with it and used the 
word nirodhah. 

In some places of the upanisad the knowledge of individual soul and 
supreme soul has been called yoga ; but in some other places the union of these 
two types of soul has been termed as yoga. 

Combination of two or more in one is yoga. Mere question arises, 
as the light and the dark are quite opposite to cach other, so also consciousness 
and unconsciousness is opposite in character. The union of these two 
is never possible in yoga. But such a doubt is improper, because the opposition 
of the seer and the seen is an apparent realisation only. So long 
the intellect remains intransparent, the conscious and unconscious appear 
as opposite objects. Through the grace of preceptor when intellect becomes. 
transparent the realisation of such type seems improper. The conscious seer 
never becomes perverted, but due to ignorance it appears to be unconscious. 
Though these are seemingly opposite ia view, yet these are not practically 
‘opponent in character ; it is only difference of manifestation of one thing. 
That which is conscious manifests in the form of unconscious. The union of 
individual soul and supreme soul in the form of yoga is easy and very natural 
and there is no scope of doubt. The distinction of individual self and 
supreme soul is only imagination. It is only for ignorance that it appears 
in this way. If ignorance is destroyed the division also disappears and there 
remains nothing except the supreme being. And the mingling of all 
Visible materials with the single, undivided and joyous supreme soul is yoga- 

"The characteristic of yoga advocated by Patafjali has conformity with 
he characteristic of yoga available in the upanisads. As darkness gets inter- 
‘mingled in the sunrise similarly ignorance and the world created from it, that 
is the faculty of mind abo dissolve ja the conwious and selfexposed 
brahman. The activities of mind are only a cover of ignorance. After the 











YOGA IN OTHER WORKS a 


union of self and brahman ignorance totally disappears. As such the faculty 
of mind, for which division appears, becomes obstructed. So, the activities of 
mind are surely blocked at the appearance of yoga. This із why Patañjali has 
defined yoga as cittavyttinirodhab. 


Characteristic of yoga available in other works. 


The characteristic of yoga according to the Yogasastra is as follows — When 
a man forsakes all his thinking, that dissoluted condition of mind is called 
Yoga!” In the Ya/Aavalkyasamhita it is said, ‘connection of individual self 
and the supreme soul is yoga'/? The meaning of yoga in the Yogavalistha is 
the means of crossing of this ocean of universe." According to the 
Srimadbhagavadgira, 'unattachment in deeds is called yoga. This is why 
in both accomplishment and non-accomplishment of deeds, the sage feels the 
same realisation’.** 


‘The meaning of the term yoga is the union of self and brahman, When 
the sage comes to realise that there is only the existence of god and no 
other thing, that is yoga. The word yoga is used as there is union with god, 
and the means by which this union is performed is also called yoga. But in this 
‘case the word yoga is used in secondary meaning. The word yoga in hathayoga, 
rijayoga, mantrayoga etc. has been used in secondary seme. Yoga is 
the process of concentration with the help of which union between the self and. 
the eternity becomes possible. According to the Advaitasiddhnta, the 
knowledge of deed by which the nature of individual soul and supreme soul 
сап be known is called yoga. 

Ай types of accomplishments depend on concentration of mind because 
without concentration of mind no work can be completed successfully. 








18, Cf. Yogalástra, sarvacintàparityigo nlcinto yoga осуше. 

19. Yüfavaliyasamhith, 1/4, * 
*amyogo yoga ity ukto jtvitmáparamimanob. 

20. Yogavióigtho, 6/1/1323, 
‘sarpsirottarane yuktir yogalabdcna Каћуше. 

AL Semadbbagevodgnh, 2/48, 
yogithab kuru armani saman tyktvê disanamjaya | 
 siddhyasiddhyob samo bhütvé samatva® yoga ucyate / 
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‘Now-a-days the term yoga is in vogue in the whole of this world. 
‘of yoga is seen in many places. In spite of that chaos pervades the soci 
in modern times. The reason is that, now-a-days the out-show of yoga 
‘is practised. Yoga is mot only some apparent yoga-exercise 
Only a physical, an ethical or а spiritual meditation. To give the name yoga 
to any one of them is ridiculous. Yoga is that by which the physical, mental 
and intellectual strength of the devotee is expressed and at the end he is 
‘emancipated from the clutch of this painful world, 
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CHAPTER IV 


THE NATURE OF YOGA AND ITS MEANS: UPANISAD 


Different types of yoga have been mentioned in pursuance of the quality, 
function and manner of human beings. Though varieties of yogas are there, 
yet these are corelated. The following are the varieties of yoga mentioned 
in different upaniyads. 

According to the Tridikhibrahmanopanisad, yoga is divided into two 
1. jü4nayoga, 2. karmayoga', The — Yogatatrvopanisad, | Yogordjopanisad. 
and Yogaiikhopanigad divide yoga into four varieties. mantrayoga, 
2. layayoga, 3. hathayoga, 4. rüjayoga*.  Éverüivaruropaniyad speaks of 
dhyánayoga?, According to the Vardhopaniyad, there are three types of 
yoga— 1. mantrayoga, 2. layayoga, 3, hathayoga+ Bight types of yoga 
have ben described in many upanisads®, 

In the Advayatdrakopanizad* amd — Mandolabrühmanoponiad yoga is 





divided and sub-divided in the following manner 





TriüikhibrühmaPopanitad, 23, 

jilinayogab karmayoga iti yogo dvidhå matah. 
2. Yogutattvopanited, 19, 
yogo hi Башава brahman bhidyate vyavabicatah | 
mantrayogo layak calva bstho'yarm réjayogatab 4 
Yogarijopanitad, 1/2, 

mantrayogo layat calva rêjayogo habas tathê | 
ора! caturvidhab prokto yogibhis tattvadartibhi® ı1 





э. $veravataropanitad, 1/3, 


mpdamadhyamantresu kramáa mantram layam hatham | 
layamantraha th yoga yogo hy astêkgasamyutah M 
3. Cf. Yoratattvopanitad, 3 ; Sandityenwnitad, 11 ; Mantrabrihmapopanisad, 1/1; 
 Jübàladarianopanifad, 1/3 etc- 
6. Advaystirakopanisad, 1, 
tad yogam ca dvidbà viddhi pùrvottaravdhànatah | 
pêrvam tu têrakam vidy&t amanankam tad uttaram Ii 
tat tacakam dvividham mûrtitärakam amártiàrakam ^ 
 Magdalabrühmapopanifad, 1/3, same a» above. — 
1 
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1. tārakayoga and 2. amanaskayoga. 
Türakayoga is divided into two varieties :— 
1. mürtitàraka, 2. amürtitáraka. 


Jüünayoga- 
Engagement of the mind for the good of self is jüánayoga. In other 


words, the endeavour to make the mind free from bondage is jódnayoga.* 
АШ matters regarding ñtman can be easily known by jêdnayoga. That 
complete knowledge is called jñanayoga which can be acquired through medita- 
tion. The meditation is to be attained by the practice of yama, niyama, 
hathayoga and rijayoga. The covering of ignorance is destroyed by jāänayoga 
‘and thus after the development of wisdom and intelligence one can have the 
knowledge of supreme soul. 

There are two divisions of jüánayoga—indirect knowledge and direct 
knowledge. The knowledge, gathered by study of the scriptures, thinking and 
reasoning, is called indirect knowledge. But the knowledge acquired by the 
union with the supreme soul is direct knowledge.” 


Karmayoga. 
The act of engaging the mind always into the works supported by the 


scriptures is karmayoga." The action without desire and doubt is karma- 
yoga. The meaning of niskima is something devoid of material desire, 
The work which is performed only for attaining god is called action without 
алу desire. So the work done with a mind attributed to god is karmayoga, 
By karmayoga impurity is destroyed, mind gets its purity and becomes 
crystal, and expertness in deeds brings prosperity. Marching towards that 
path is called karmayoga, the path which has been directed right by the éruti, 














yat cittasya satatam arthe Sreyasi bandhanam | 
Jfanayogb sa vüñeyap tarvasiddhikarab Sivab // 
9. Yogapradipa, p. 28, dvividho flanayogah ca parokso” hy aparokyakab | 
SGetrajanyaly parokso hi sáksátkàro'paroksakah y 
10, Teilikhibrahmafopanişad, 25, karma karttavyam ity eva vihiteey eva karmasy | 
bandhanam manaso nityam karmayogal sa ucyate | 
И. Yowapradipa, p. 27, 


Fat эрика“ karma niragnikare yatirotismriproktam anekarüpam | 
mityMdibbedair f&ayo vyatanvan tam karmsyoga'? pravadantl анар n. 





CLASSIFICATION OF YOGA s 
Mantrayoga. 


This universe is basically formed of nîma and rüpa. Due (о nima 
and гара, the beings become entangled in ignorance and get. themselves bound 
in worldly matters. The scholars say that the ground on which a man falls 
down works аз a support for his getting up. So, the пата and rüpa bind 
the creatures in this world and these again help men to get rid of the bindings of 
this universe, The Yogaiikhopanijad describes mantrayoga in the following 
manner 

“The breathing soul comes out with a hakiira sound and again enters into 
with a sakára sound. In this way every living being prays always hamsa- 
hamsa"!* By the grace of preceptor kundalini wakes up and after penetrating 
the circles, it ascends the susumnà. As a result, a prayer of soham 
continues. It is known as mantrayoga. Through mantrayoga meditation 
and respect also become generated. No worship gets fruition without 
respect. 

The practice of mantrayoga with concentration of mind makes the 
mind free from garbage. Dissolution of the mind by prayer of mantras 
is mantrayoga. In the book of yoga there are sixteen parts of mantrayoga— 
bhakti, buddhi, dsana, райсёёразеуапа, deüra, dhirapa, divyadesasevana, 
pripakriya, mudrà, tarpana, havana, bali, yajéa, japa, dhyana, and samadhi. 
Layayoga- 

Layayoga is the dissolution of mind, It is of different types. The worship 
of the supreme lord in moving, sitting, eating. lying, that is, in every condition 
is called layayoga?. That is known as layayoga™ when on the thought of 
nothing or on hearing the sound the mind is dissoluted. 

It is mentioned in the Yoguiikhopanisad “when the individual soul and 
the supreme soul assume oneness the mind also dissolves When the layayoga 
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arises the breathing soul becomes motionless. When the layayoga is achieved 
the joy of self-realisation can be attained". 

‘The human body is formed like this universe, Like this universe which is 
& creation from the strength of brahman, the human body also contains stars, 
planets, gods, prakrti, purusa, fourteen worlds, pilgrims and holy places. Ву 
the knowledge of body the knowledge of brahman can be acquired. After 
setting the knowledge of human body with its power, dissolution of prakrti 
With purusa by the practice of yoga is layayoga. The purusa remains at 
sahasrira and the kundalini, or prakrti remains asleep at Adhárapadma. It 
is due to its unconsciousness that the creation in this world takes place. 
Wakening of the kuodalini power by the practice of yoga and then crossing of 
six circles and three knots, and at last after reaching the sahasrára, mixture of 
the kugdalint with supreme Siva is layayoga. The description of layayoga is 
available in the Yogardjopanisad, Yogasikhopanisad, Yogatattvopanisad and 
Yogakundalyapanisad. It is mentioned in the Yogardjopaniyad that “Krsna 
dvaipiyana and other sages attained layayoga after dissolving their mind in the 
nine circles," 

"The yogi should sit in siddhisana style with vaispavi mudra and hear the 
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Kundalini 

The kundalini power covers the path of brahman. It remains asleep at the 
door of brahman where the sage prays with a purified mind. According 
to the Advayatdrakopanisad, “In the suşumnî there is a very minute kundalint 
power like a lustrous golden thread. When it is seen by the mind, all sins of a 
man disappear and he becomes emancipated”. Kundalini power is lustrous 
and very minute like the fibre of the lotus-stalk. Tt lies on the brahman-hole 
in a folding style? "The kundalini lies at the mülidhára in three circles 
having the form like snake. So longit lies down, thecreature remains ignorant 
as the animal 

Kundalini is the repository of all types of yoga. If kundalini is not stirred up. 
all actions become fruitless. Where is the residence of kupdalint? What does it 
do? It is described in the Saundaryalahari—“The nectar, oozing out of the 
last point of the pair of feet, is sprinkled in the universe. After preaching the 
knowledge of supreme among people, the self attains its own place. Then 
making the own self like a snake it sleeps in the depth of the Kulakunda".** 

The soul resides in a body as a symbol and it is the representative of 
brahman. The nature of this soul that discharges function upto the stage 
of spiritual thought, is named as kundalini. This kupjalini leads the human 
being with its individual form. When it conducts and guides the whole of 
this universe, İt is known as mahákupjalisi. This kupdalint remains asleep 
among the common people ; the person desirous of salvation, makes the mind. 
and body purified by practising yoga and awakes the kundalink-power by 
pranayama. This kundalint should be stirred up with rigorous practice till it 
ascends the susumnd. When this power ascends up after perforating three 











19. Advayatieakopanigad, 1, 
tanmadhye tagitkopisamisalatyà mpilasütravat «кутай 
kupgaliniti prasiddhiati tha, d[ytvÀ manasaiva marah 
sarvapápavini£advirà mukto bhavati, 

20. Yogikundalyspanigad, 1/8283, . 
dakti kungalini nama visatantunibhs Subba / 

‘milakandayy phepágrena Arşivê kamalakandavat // 
mukena puccham samafhya brabmarandhrasamanvită / 

21. Gherangasambita, 149-51. 

22. Soundaryalahari, 10. 
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knots and six circles, the devotee can realise more and more understanding, 
strength and joy. When the  kundalini reaches sahasrára, it stops its 
advancement. Here Siva and Sakti units? This kundalini controls all 
the thousands of veins in the body by six circles. 

According to the upanisads, there are scventyrwo thousands of veins in 
human body of which ten are principal. These are as follows : idi, piñgalá, 
susumni, gindhári, hastijihvà, pûş, yasasvini, alambusi, kuhü and барки, 
Jt is said in the Ksurikopanisad that "the veins are of red, black, white and brown 
colours’, According to the Bhdvanopaniyad there are fourteen principal 
veins connected with fourteen gods. There are descriptions of ten. principal 
veins and their place in the Yogaciddmanyupanisad. "Idà is placed in the left 
part of the body, piñgala at the right and susumnd is placed between these two, 
Gandhi is in the left eye, hastijihva in the right ; pasa in the right car, and in 
the left car yatasvinî. Alambusà remains in mouth, kuhû at the penis and 
samkhint at müládhára"." The Jabaladarsanopaniyad describes fourteen 
principa! veins elaborately. 


Samkara is the god of suyumna, Vispu of ida, Brahms is of pitgal 
Sarasvati of Virat, Püsá of pûş vein, Vayu of varuna, Bhiskara of yasasvint, 
Varupa of hastijihva, Varuna in the form of water of alambuşê, Ksudha of 
kuhû, Moon of famkhini, Prajapati of payasvint and Agni of viévodarl.** 

‘The two veins gándhárt and hastijihva are situated in two eyes, pûşî and. 
alambusi in two ears, the great vein fûrî is situated at the centre of the two eye- 
brows. The vein vidvodart devours four types of food. Sarasvati reaches till 
the end of the tongue. RAKA drinks the water of the vein. The face of 
famkhint moves downwards. Three veins having down-motion from navel 
remain downwards. Ву kuhü easement of stool is performed and by virunt 
the urine, The vein called citra discharges semen.” 
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‘The man who makes his own soul to take bath in that triveni by the power of 
austerity can easily attain emancipation. 

‘The three veins idà, piügalà and susumna start from mülidhára. There 
lies the path of breathing soul. The six circles lie inside the minute and illumi- 


nating suşumnî. This suyumná is the best pilgrimage, supreme prayer, 
absolute meditation and ultimate resort.” 


Description of Sajcakra. 

The idà and piágali, in the long path from the spot of their origin 
to destination, unite with each other at the outside of the backbone at five places. 
In the places of their meeting there are six circles in the susumn inside the back- 
bone, The six circles are as follows— 

1. mülidhára, 2. svidhisbina, 3 mapipora, 4. andhata, 5. 
wiluddha, 6, ајаа. 


Mülüdhàra Cakra. 

The müládhára cakra lies between the testicle and penis. It is the place of 
Siva in the form of beings. In this very place resides the absolute strength 
kungalint, The mülidhira circle is triangular. This cakra is also known as 
brahma cakra”. There is the base of kimarOpa who gracefully fulfills all 
desires,” There is a lotus with four petals in the mêlidhira cakra. In these 
four petals four letters are written—vam, ќат, sam sam, Lam is the seed of this 
circle, Gapeta is its god. Its strength is dakini and the presiding deity is 
Brahma. At the centre of this triangle and at the bottom of the backbone 
there is а penis like the bud of a flower. There is a rift in it which is called the 
mouth of susumna. 

By meditating upon this mülddhára cakra all yogic achievements can be 
attained. 





38. Yogstikhopanişad, 
sugumnaiva param tirtham sugumnaive paro јара / 
sosummaiva param dhyana supumnaiva park gar /] 
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Svádhisthàna Cakra. 

At the root of penis and above the mollidhara cakra there Nes the 
swüdhisthüna cakra. It consists of six petals.’ Four fingers above the fire- 
place and four fingers below the penis there lies the soul with the sound sva.* 
In the petals of this cakra the words bam, bham, mam, yam, ham, lam, 
are serially written. Its strength is rakini and the presiding deity is Vignu. Tt 
represents the theory of rasa and it is connected with bhuva loka. 





Manipiira Cakra. 

This cakra is placed at navel. It is therefore called by the name nabhi 
cakra.” The whole of the universe is situated in it. Tt is shaped like the 
serpent. Manipüra cakra has ten petals of lotus.™ In each of the petal dam, 
dham, oam, tam, tham, dam, dham, nam, pam, pham letters are serially 
inscribed. It represents the theory of Agni. Lord Rudra is its presiding deity. 
Tt leads the samina wind.* The virtue and vice is controlled here. 


Anithata Cakra. 

T is situated in heart. It consists of twelve petals," and represents the 
theory of Vayu. God Rudra is its presiding deity, One of its corners resembles 
the tree which is known as wish-fullilling tree. Above the viloalinga there is a 
minute rift where there is a white lotus. Here the devotee prays to his own deity, 
According to the Sivasdratantra, it is the place where anühata sound can 








м 
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be heard. This sound is physically the brahman himself The omkira is 
exposed here. The heart is the place of residence of breathing soul?” 


Viduddha Cakra. 

‘Viduddha cakra remains a! the neck (vifuddhib kapthamüle). Its lotus 
has sixteen petals. It is connected with the theory of акаба (sky). The vein ida 
is at the left of this circle, the pitigalá at right and susumná at the centre. 
If the pure lustre is prayed here all types of success can be achieved, 
The Saubhigyalakymyupanisad describes that the kantha cakra is measured four 
fingers. ‘Through its meditation the knowledge of anahata sound can be got 
and all types of fulfilment is made.” 





Айа Cakra. 

The place of jî cakra is also called brahmarandhra cakra or nirvana 
cakra. There is a perforation in it like the rift of a needle. The form of flame 
with smoke is to be thought there. Ajfid cakra has two petals, Its presiding 
deities are Brahma, Уйди, and Rudra. The lustre of this cakra is brighter than 
the united lustre of the sun and the moon. On meditating here the devotees 
obtain the knowledge of the order of the supreme brahman, and thus it is named 
as Ajin cakra. As the ida, piñgalá and suyumnà unite together at this spot, it 
is also called trivent. By meditating upon this cakra, self-satisfuction сап be 
attained and the mind can be brought under control. 


Sahasrüra. 
In the great path of brahmarandhra and above the јад cakra there isa 





37. Ibid., 23, brdi prênah athitab. 
38. Yogarkjopanisad, 16-17, 
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cakra consisting of thousand petals. By the striking of fire and breathing 
soul the kundalinf awakes and goes up. It crosses the knots of Brahma, Visou 
and Rudra and the six circles and at last reaches the sahasrira. Here the 
strength ín the form of kundalint unites with Siva amd thus produces joy". 
Sahasrára is the place where brahman, the creator of this universe resides. 
The presiding deity of this сайга is brahman, It represents the universe. 

A scholar writes about the realisation of a person at sahasrára thus : 
“And corrects the number of petals of the lotus in the head. Which he says is 
not a thousand asthe book of this yoga say “but exactly 960." ‘Thousand’ is 
here only a symbol of magnitude." 

Besides the above there are descriptions of three more circles in the 
upsnisads. These are—tiluk cakra, bhrü cakra and akata cakra. 

The upanisads say that there are four sacred places in a human body, 
‘These are 1. kîmapîtha, 2. udylnapitha, 3. jilandharapitha, 4. pornagiripitha. 

Kümapitha is situated in the mülidhára сайга. The other three holy 
places have got controversial position. According to the Yogardjopanisad and 
Saubhagyalaksmyupaniyad, udyînapitha is situated in svSdhisthina cakra ; 
but the Yorasikhopanisad directs its place in ајйа cakra. Similarly, according 
to some upanisads, jalandharapitha is in the Ajāā cakra, but according to some 
others, it is in the vituddha cakra.“ 


Hathayoga. 

Hathayoga is the unifi cation of the sun and the moon. The breath of 
life comes out from navel and goes upto twelve fingers’ distance from the fore- 
part of the nose. The breath again comes into the navel, This is the natural 











41, Yogicüdimanyupanisad, 6, 
sahasradalasamkhyātam brahmarandhre mahápathe.- 

42. Varthopanisad, 5/64-66, 
merumadhyagatà devas calanti meruchlanát / 
dau sambate kyipram vedho'sya brahmagranthitah // 
brahmagranthie tato bhitvà vitgugranthig bhinaty азан / 
rudragranthie- tato bhitvà chitv& mohamalam. tathê // 

43. Tbe Serpent Power, p, 7. 

44. Ci. Jábaladaríanopanisad, 4/48-56. 

4S. Yogsükhopanigad, 1/133, < 
hakAre9a tu зсуву syt thakárenendur осуше | 
Müry&candramaser aikyam haha ity abhidhtyate // 
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Course of breathing. The yogi controls his breathing through the practice of 
prüniyima and gradually the breath stops to come out of the nose and the 
breathing continues its movement in susumni.'* 

"На? stands for the sun, and ‘tha’ for the moon. Thus the two veins ida 
and pingala existing at the tip of right and left nose respectively represent it. 
Inhalation of air is ‘ha’ and exhalation îs ‘tha’, Equilibrium of the sun and the. 
moon is known as hathayoga. 

“After basing on the material body the hatha devotee performs yogic exer- 
cises and ргіойуйта by which he controls the breathing and extends influence 
‘over subtle body. Thus he unifies himself with the lustrous form. This is 
called by the пате mahibodha.”** 

The meditation of hathayoga is called jyotirdhyina and the hathayoga 
performed by blockade of soul is named as mahibodha trance. 

The Yogatartvopaniyad and the Vardhopanisad also describe hathayoga 
where it is said that hathayoga is connected with eight different parts of the 
following types -—yama, niyama, вала, priniyima, pratyahira, dhirani, 
dhyinaand samādhi,“ 

Yama. 

The intellectuals say that indifference to the body and sense-organs is yama. 
Conquest of cold, hot, food and sleep, as well as peace, motionlessness and 
controlling over this worldly sense-organs is yama.® Yama is controlling of 
the sense-organs with the knowledge that all these things are brahman, It 
should be practised again and again? The following ten divisions of yama are 
mentioned in the upanisads—ahimst, satya, asteya, brahmacarya, daya, árjava, 
Калай, dhrti, mitãkãra and šauca.*t 

Тав. Ct amba egg. SS. 

47. Yogapradipa, p. 14, ^ 
pithayatkarmamudršbhir badhavedhaprabhedakaip 
Svisapradvasavicchedair hathayogs oigadyate // 

48. Varibopanigad, 5/10. 


49, Mandalabrühmanopanigad, 1/1, . 
Ánognibáravisyal survada.Sántir nlfcalntvam vijayendriyanigrahas caite yamih. 
30, Tejobindspanisad, 1/17, 
*arvam brahmeti vai jand indriyagrêmasamyamah / 
amo yam iti sagprokto*bhyasantyo muhurmuhuh // 
з. Jabitadacfanopanitad, 1/6, Varthopanitad, 5/12, Stqdulyopanisad, 1/1, 
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Ahimsa. 

It is ahimsa, non-violence when all the creatures of this world аге not 
tortured by mind, words, deeds and by force? That is called violence when 
other is persecuted physically, mentally or by words beyond the jurisdiction of 
the prescription of the vedas. The soul can prevail everywhere ; it can not be 
chopped or snatched. Such a realisation in mind is called ahimsá by the sages 
and the vediintists.** 


Satya, 

‘The meaning of satya, truth is to speak accurately for mental, physical and 
functional benefit of living beings". After seeing, hearing, and taking scent by 
the sense-organs, utterance of the same accordingly is truth. There is nothing 
tuth beyond. According to the vedántists, there is nothing truth excepting 
rahman. 





Asteya. 

Asteya is complete avoidance of stealing. Not only the stealing of 
property is known as proper stealing, but addiction and greed also is nothing 
but stealing. The tendency of anger or lust at any matter is steya and avoidance 
ofthe same is asteya. 

‘The wise men say that besides the supreme soul there is nothing for the 
self. This type of realisation is asteya."* 


Brahmacarya. 

Avoidance of copulation in all respects and all stages by mind, words, physic 
and deeds is known as brahmacarya.‘* Forsaking of the company of wife 
physically, mentally and intutively and intercourse with her during the period of 





в. Dia. алла. 
m. ал, = wama savak г 
‘Sapduyopaniqad, 1/1, brabmacarysm. - 
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menstruation is termed brahmacarya. Attachment of this self-willed mind to 
the prayer of brahman is the best way of bralmacarya* In the Prainopanijad. 
also deliberations on brahmacarya are found? In the YogajdjAavulkya 
Ít is said that service unto preceptor with a respectful mind is brahmacarya and 
leaving aside all types of copulation із also bralmacarya Copulation js said 
10 be of eight types—remembrance of woman with a lustful attitude, the act of 
describing her, playing with woman, observation of woman with full of lust, 
talking with her privately, resolution of getting the object of enjoyment, 
‘endeavour to attain the object and accomplishment of action. 

On the whole brahmacarya is to get the knowledge of the vedas by 
controlling semen and finally union with ever-joyous brahman. Semen has the 
Celestial strength. By this strength one can have the knowledge of brahman, 


Daya. 

At the disaster of living beings sympathetic consideration to remove the 
sorrow by men is called days. Compassion to all animals is daya ә Equal 
treatment with the creatures mentally, physically and in words is day! The 
kind persons are sorry not only for the disaster of their relatives, but even at the 
danger of enemies they feel so. 


Arjava. 
That is called ärjava when there is equal attitude among son, friend, wife, 


55. Jbildarkanopanitad, 1713-1 
kayana vic manasi strip. porivivarjanam / 
(tau bhiryêm tadi svasya Prabmacaryarn tad ucyate // 
brahmabhêve manadcirar brahmacaryan paranana || 
59. Praánopanisad. 1/13, 
brahmacaryam evaitad yad ritrau ratya sapyujyante 
). Yogayajñavalkya, 1/54, 1/58 ete 
Doktasmrii, 72132, 
brahmacaryam sada raked айма lakfanp pythak / 
smarapap kirtanam kelih preksaam puhyabbàşapam // 
samkalpo'dhyavasñyaá ca kriyaniv[tir eva ca / 
«ал maithunam ајәдә pravadaoti тау / . 
62, Siydityopaniead, 1/1, 
аа айз, 
63. JbiladarfanopamiBad, 
avdtmavat sarvabhiiteyu kAyena mana girê / 
anujfà yê daya saiva proktà vedántavedibhuly jj 
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enemy and the self Tt is equality of mind, words, works and body which 
эге maintained by those persons who are engaged in the deeds as prescribed by 


the scriptures or negativated by the scriptures. 


Каш. 

Ksama is tolerance of appreciation or assault by all the friends 
or {оез 

А great power is inherent in ksam (pardon) There i» nothing in this 
world to counter this power. It is rightly said— 

“A person holding a sword of pardon in his hand can not be overthrown 
by wicked persons. When there is no fuel, the fire itself extinguishes," 
Dhrti. 

Dhrti is to keep the mind always unperturbed even at the loss of wealth or 
at the connection with desired friend or at his loss." It produces the knowledge 
of the зей—1 am nothing but self. 


Mitihira, 


Devouring of decent and ideal food after keeping the fourth part of 
belly empty is mitübara.* 


баса. 


The meaning of $ашса is purity. It has two divisions—external and internal, 
External purity is made by soil, water etc, Mental purity is internal purity. 
This internal! purity can be achieved by spiritual learning. Washing of self- 
impurity by soil or water is external purity. But attainment of the knowledge 


64. тый. 1/16. 
65. Sándilyopanigad, 1/1, 

Arpivam nima manovikkiyakarmagig, vihitivihitega: 

Janju pravritao nivtttau vê акараат. 
66. 154., kşamê nàma priyápriyesu sarvea tidanapijancms sahanam, 
6T, Ibd., дыш Seen arak тро sarvatea cetapitbhpananm, 
68, Jabilidarianopanitad, 1/18. 
69. Sándilyopunigad, 1/1, 

iibro nima 

See alo Yogukuyqalyupaniead, 1/3-4. 

aod Yogidimanywpanipad, 43. vaga Sm 
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that ‘my soul is pure’ is what is called best purity.” After forsaking anger, 
Jealousy, egoism, lust, desire etc., internal purity can be achieved. 
Niyama. 

Niyama isan instinctivematter. According to the Trisikhibrähmanopaniyad, 
“Niyama is constant addiction to the supreme soul" The upanigads 
mention ten varieties of niyama—tapa, santosa, ästikya, dina, iivarapOjana 
(worshipping of god), siddhdntasravana (hearing of decisions), hri, mati, japa 
and vrata” 

Tapa. 

Tapa is withering away of body after observing rigorous religious vows." 
According to the Ghia, tapa is of three types—physical, mental and verbal, 
The mental tapa is sub-divided into—sattva, rajah and tamab." 


Santosa. 

Santosa is satisfaction with minimum achievement. That is santoya when 
there is no excess requirement for livelihood and satisfaction continues in all 
stages. In the Manusmyti santosa has been described as the root of all types 
of happiness." 

Antikya. 

Belief in god is ástikya. The object can not be achieved by the devotee 
without belief in god. “Belief in the sayings of the vedas and smetis is 
Gstikya"."" According to the Sap dilyopanisod, “astikya is belief in religion 
and non-religion as described in the vedas". 

70. JabaladarSanopanisad, 1/20, 

svadehamalanirmokso mfjglibhyir mahimune | 

yat (өс chaucam bhaved bühyam rminasagn mananam vidu) / 

aba Suddhab iti jina faucam ааг mantginad / / 

7l. ‘Teidikhibeshma opaninad, 29, 
anuraktib pare tattve satata niyamab казар. 
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Dina. 

Dana is donation, giving away of something. The act of giving wealth 
1o а sage or some other famous person is called donation, The 
Sapdilyopanisa* describes dina in this manner. Before giving a donation 
two main things аге to be kept in mind. The wealth of donation must be 
earned in a fair way. The donation should be made with a respectful mind. 
Three types of donation, such as, sittvika, rájasika and tāmasika are 
mentioned in the Gira. 


Tivarapûjana. 

Worshipping of the gods like Vispu, Rudra etc. with a pleased mind 
is technically known as Hvarapdjana" “The mind devoid of aberation like 
anger, the speech free from the faults like lie and the work bereft of the wrong 
doing like malice, is worshipping of god’. 


‘Siddhintaseayaga. 

“Siddhántaáravagam пата vedintarthavicarab’.** The Jabüladarsanopanisad^* 
describes the nature of the hearing of conclusions in the following manner— 
“Only the soul is truth, knowledge, perpetual, extreme joy and the ultimate 
goal—knowledge of this type and believing in such knowledge is the hearing 
of siddhánta. 


нч. 
НИ means bashfulness. When there is the feeling of bashfulness in mind. 
After performing some work in the vedic and classical paths, it is known as hit. 





32 Sangutyopanigad, 

83. Jübàladarfanopanigad, 2/9, 
Satya Janam anantam ca parünandam param dhruvam / 
Pratyaiy avagntavyam vedšotaáravaqaqs ша J / 
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directed by the vedas is mati. "Mati is refraining from doing the works as pro- 
hibited by the vedas and keeping respect in the vedas." 


Japa. 

Japa is repeated practice of incantations, Japa is inclination and attachment 
to the kalpasütra, veda, dharmasistra, purápas and itiása. Japa is of two 
types, vocal and mental. Each of these two is aga in sub-divided into two 
Parts. It is also said that mental prayer is the best of all prayers. When the 
prayer is meditated in mind, it is called mental prayer, The Manusmrti also 
describes the glory of japa." 





Vrata, 
Regular performance of works advised in the vedas is known as Vr 





Awana, 

An indifferent attitude towards all things is the best dsana. The manner 
in which a yogi sits with ease for the practice of yogic activities for a particular 
time, is called йзапа #7 ‘The act of sitting motionless for a long time happily and 
thinking properly is Asana The manner of practising sitting posture by 
which the body becomes fit for yoga and the mind tranquil is known as asana 
"The Tejobindüpanisad also ascertains the nature of Asana” 


According to the Diydnabindapanisad the number of dsanas follow the 


number of creatures in this world. At first Siva told eightyfour lakhs of dsanas. 
Among these only cightyfour dsanas are considered best. Of these only 


ва, bid, 3/1011. 


С byl yaya dcho yu Yopopipogrm vet he 
manaá cà sthiratám eli procyate Lad дааа // 


90, Teobindüpanigad, 1/25. 
9 
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udana at the neck-region and vyäna spreads throughout the body." The 
prana moves in mouth, nose, neck, nave, little fingers of fect and at the above 
and under the kungalini. The vyàna blows at the ears, eyes, waist, nose, throat 
and thighs. The place of apana is at the rectum, penis, buttocks, thighs, waist, 
and nave. The udina moves at all the joints. The samina blows through all 
the limbs of body in general and at the hands and feet in particular. The five 
winds, mamed niga etc. remain at skin and at bones. 

‘The colour of prana is red like gem. Apäna is very red, samána is as white 
as the milk of cow. Udäna is pale coloured and ууйпа is lustrous like the sun- 
rays. i^ 





The function of the winds. 


Breathing, swelling and expectorating—these are the functions of prani. 
The act of killing, receiving. trying ete., are the functions of vyana. Lifting of 
the body is performed by dina. Samana nourishes all the body. Apána 
causes the stool and urine, Vomiting is produced by niga, Karma closes the 
eyes. Krkara maintains the system of hunger and thirst. Dullness is made by 
devadatta, Nasal mucus is produced by Фһападјауа 192 


Rules of Pråyāyàma. 
Recaka, 


That is called recaka by which the breath moves to the sky and the heart is 
made windless as well as thoughtless.! 


Pûraka. 


‘The manner in which a man pulls water in mouth through а lotus stalk, 
gradual pulling of air in mouth in such a manner is known as pûraka. Pûraka 
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Kumbhaka. 


‘The characteristic of kumbhaka is neither exhalation nor inhalation nor 


сусп movement of body. Kumbhaka is the determined realisation that this 
self is brahman% 


Pranayama is divided into three categories—low, medium and high. 

Kumbhaka is of two varieties—sahita kumbhaka and kevala kumbhaka, 
Sahita kumbhaka is performed by recaka and püraka. Kevala kumbhaka is 
done without recaka and püraka. 

When а devotee attains divine grace through yoga he can attain the three 
worlds. The kundalint awakes. The body of the yogi becomes emaciated and. 
light, He looks pleasant for clear vision. All the diseases forsake him and the 
fire of his belly becomes intense.» 

According to the Yogakwndalyupanisad and Yogatikhopanisad, sahita 
kumbhaka has four divisions—sOryabhedt, ujjîyî, ditali and bhasrikà."^ The 
Sanditvopanisad admits its three varieties which are ujjáyr, sitkirt and Шай. 


Sûryabhedî. 

The devotee should sit in a lonely place which is holy and devoid of stone, 
water and fire. The place should be neither very high nor very low. Sitting in 
the baddhapadmásana in that spot the yogi should inhale the air through 
pinala vein very slowly, When the belly is filled with water, he should, after 
performing kumbhaka inhale the air slowly through (dA vein. This is named 
as süryabhedi. 

By the power of this kumbhaka all the diseases of stomach disappear!!! and the 
forehead becomes purifed w° 


шау. 
After closing the mouth the air should be inhaled by two holes of nose with 
a sound in such a manner as the breath gradually reaches the heart via throat. 





sûryojayî irali са bhaurt caiva cacurthikê / 
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After performing kumbhaka as long as possible, the air should be inhaled 
through idi. It should be practised all times during movement." 

With the help of this process the brain becomes cool, the cough of throat 
is cured and the fire of body becomes intense. 


un. 
Tr consists in pulling of air through tongue very slowly so that the belly is 
filled up and the kumbhaka is done, and then again there is inhalation of the 
wind through two nasal holes. 
The diseases like tuberculosis, fever, thirst, liver-troubles etc., can be cured 
by ir. It is the best medicine for all types of breathing-discases and heart- 
diseases. 





Влае. 

The yog! should sit in padmasana keeping the body erect and still. Then 
keeping the mouth closed, the air should be inhaled through nose. The püraka. 
should be done speedily and the air must be kept within for some time. Again 
exhalation should be done speedily. In this way when fineness will be felt. 
air should be inhaled through piógald and after kumbhaka, recaka is to be 
performed through ida. 

Ву its practice burning of neck disappears, fire of belly becomes strong and 
‘the kundalint awakes, Through its power virtues can be acquired and the sins 
are destroyed. 


Result of prigüyima- 
Mental broadness, self-progress and cure of diseases are possible through 

prandyama. According to the Yogacádomamyupanisad, "prünáyAma is the 

fire for the sinful fuel and like a bridge to cross over the ocean of this 

universe’. 

з. Yoskunphepep VERS a 
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The Amrlanádopaniyad says “as the useless part of gold and other metals is 
destroyed by fire similarly the pranayama removes the sins acquired through 
sense-organs", With the help of pránáyAma the veins become purified, the 
body becomes light, the three worlds can be known, the wind can be kept 
in body and desire and happiness can be achieved. 


Pratyahara. 


Yogi's crookedness of mind is removed through pratydhára. Restraint of 
the sense-organs in their function is known as pratyahára. Various divisions of 
pratyáhára is mentioned in the Sdndilyopanisad. 

Dhárapà. 

Tolerance comes from агара. Dhárani is a clear idea about mental 
quiet nature ti With the help of dhárand men can at ease cross this universe. 
The mind is the source of all desires, hence the dissolution of mind in soul and 
realisation of the supreme soul is dhárap. 





Dhyána. 

"Lam that consciousness’ — such a thinking is dhyána, i.e., meditation, The 
realisation that there is only consciousness in the whole body is known 
as dhylna. 

Dhyina is of two varieties—saguna dhyana and nirguna dhyana. Medita- 
tion of some image of god is saguna dhyána. But meditation of the nature of 
soul is nirguna dhyána. Through nirguna dhyána one may attain profound 
meditation, He, who can meditate the conscious, lustrous, undecaying 
brahman which remains at the centre of the heart, which has a round shape like 
the kadamba flower and which is the ultimate, perpetual, joyful, universal and 
beyond imagination, may become emancipated. 


Samadhi. 

The state of mind which begins at. dhárand attains fulfilment in samadhi, 
Samadhi is the assured understanding of unification between individual soul and 
supreme soul? When the individual soul andthe supreme soul unify, all the 





116. Trišikhibrähmatopanişad, 31, 
ciuasya nibcalibhàvo dháraeà dhársgam vidub. 
10. Hübüladaríanopanigad, 10/1. 
têrah agpravaksyien) samédhim bhavankéanam / 
samidbib avid шурф parajivaikatkm prat / / 
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desires get destructed and this state is called samādhi. The act of forgetting 
dhyana totally is known as samádhi."* After forsaking the meditator and the 
meditation and even keeping aside the object to be meditated, the mind should. 
be kept motionless like the erect flame of lamp in a windless place ;thisis what 
is known as samadhi, 

Savikalpa samidhi and nirvikalpa samadhi—these are the two divisions of 
samādhi, Savikalpa samadhi is again divided into two—driyanuviddha and 
fabdanuviddha. 

After dissolution in profound meditation a devotee achieves the power of 
giving up this human body at his desire. Then he gets rid of the cycle of rebirth, 
‘The mind of the meditated devotee can move everywhere and there he can unite. 
himself with brahman. All the doubts of yogi get end, the knots of heart open 
and all the works decay. 


Rijayoga- 

There are four divisions of heart—mind, intelligence, inner heart and 
egoism. The mind is the root of the creation, preservation and dissolution 
of this universe. Rijayoga is the manifestation of own nature after conquering 
this mind with reasoning.” 

According to the Yoratikhopanisad, in the maháksetra which exists at the 
centre of vagina, there is blood of life like the api-flower. Here remains the 
mystery of the goddess in secret, The union between raja and retas is called 





S Rájayoga is the greatest of all the yogas. Tt is connected only with mental 
power, The main object of practising rijayoga is to unfold the mystery of 
Šiman and also to rouse the power hidden in all the individual self. ‘Through 
‘tijayoga one can achieve such power by which all other powers can be subdued. 





Ө 
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through the rüjayoga successfully, one needs mo performance of physical 
exercises of hathayoga." The texts on yoga mention sixteen parts of the 
rijayoga. According to the Gherandasamhitd, the mind should be 
concentrated to brahman by practising manomûrochî kumbhaka. Thus the 
union with the supreme soul is rüjayoga. The Sivasamhità mentions rijayoga. 
The rijayoga can not be performed without hathayoga and vice versa. The 
devotee, therefore, is involved in hathayoga. The Aüjayogarahasya says that 
neither this world, nor nights, nor anything is beautiful without rájayoga 2% 
that is, nothingness prevails everywhere without rüjayoga. There lies the 
greatness. of ràjayoga that all other yogas rest in it. 

Dhylinayoga. 

‘The Sveraévataropaniyad mentions the name of dhyánayoga. but it does not 
describe its nature. Having seated in a holy and lonely place, thinking of god 
with concentrated mind keeping aside the thought of this universe is known as 
dhyünayopa. The Dhyanabindapaniyad’™ says "in case there are heaped 
up sins measuring a mountain, those can be destroyed by dhyánayoga ; but it 
becomes impossible by other ways." The Gherandasambitd describes. dhyina- 
yoga in the following manner: “Before performance of tàmbhavi mudra 
the yog! should see his own soul, next he should see brahman in the form of 
bindu and concentrate his mind in it, He is to place his soul in the sky 
of brahmaloka which is placed in the head ; then he should dissolve that 
sky in the soul, and the soulin the supreme soul. In this way the individual soul 
becomes free from bondage. This is dhyinayoga." 

The Yogapradipa divides dhyánayoga into naávara and amaivara, Naivara 
means temporary and anaivara dhylnayoga is permanent, 

Astiiigayoga. : 

As this yoga is connected with eight different limbs of yoga, it has been 
named as such. The cight limbs are as follows— 
yama, niyama, ásana, prandyama, pratyihdra, dháraná, dhyana and samadhi. 









121, Yogatattvopanigad, 129-130. 
122. RAjyopibhàgys, p. 4, 
тёруормр vini pTthvi rêjayogam vinê mih / 
shjyogam vind mudra vicirüpi na dobhate // 
123, Duyanabindapanisad, 1, 
yadi dailasamam papam vistirpam batuyojanam / 
bhidyate dhyknayogena пдауо bhedaş kadácana |) 
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Tarka. 
Tarka is argument in favour of the vedas. ts 
This yoga provides one with celestial wealth. Ву this yoga fulfilment can 
be achieved in different sides in this world and after death union with god is 
possible. It acts as a bridge for crossing this ocean of universe by men. The 
illusion of happiness and sorrow is removed and all the sins are destroyed by it, 


Tárakayoga. 

He, who rescues the men from the sins of birth, decrepitude and death of 
this world, is known as tiraka brahma. The division between the creatures and 
god is apparent only for delusion ; in fact, there is no distinction, With this 
knowledge after negating all other things, when there remains only one thing, 
that is called undivided brahman'?. That is known as tárakayoga when there 
appears the lustre in the rift remaining above and between the eyebrows! 
Fixing the sight above the eyebrows when the lustre can be seen there that is 
termed as tîrakayoga. This tárakayoga emancipates both the preceptor and 
disciple from this ocean of universe. At the appearance of emancipator, i, е. 
when the kundaliat awakes with a view to emancipating the devotee from this 
world, the individual soul unites with it and thus it is called taraka. Taraka- 
yoga may be achieved in three ways—bühyalaksya, madhyalaksya, and 
amtarlaksya. 


Amanaskayoga. 

‘The great lustre remains above the centre of palate. On secing that lustre 
the superhuman power can be achieved. This is amanaskayoga'™. The form- 
less thing is amanaska. Its aim is only the great lustre remaining at the centre 











тец neriti мда yad avadigyate tad advayar brahma. 
126. Mantrabråtmapopanişad, 1/2, 
bhrümadhye ssocidleasdatejs küfarüpern rirakam brake, 
am. me. rt 
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of palate.'® When the power of insight grows in the mind of the devotee, all 
types of thoughts disappear from his mind and then only the sàmbbavi mudra 
can be practised. Amanaska is always connected with šámbhavi mudra. The 
devotee sees his own self in brahman who moves in the cave of his heart and after 
knowing brahman with certainty, the devotee feels the restless condition of his 
mind. By amanaskayoga the sense-organs are destroyed and the motionless 
brahman can be attained. Then the devotee becomes motionless for his breath- 
less condition and all the desires of his mind disappear. Devoid of 
external and internal affairs, the devotee gets profound meditation and he 
dissolves in supreme soul. Thus after the destruction of sensc-organs, the mind 
also gets destroyed and it is called amanaska sthiti.!?" 

Amanaskayoga is also known as rijayoga. The yoga which helps to unite 
the individual self with the lustrous, unoozing brahman, is known as 
rüjayoga. With the help of this yoga the kundalint awakes and after 
traversing the six circles it reaches sahasrára where Siva can be realised. 

Amanaskayoga promotes immortality, it is devoid of all types of sin. 
It gives pleasure to the yogi and it is the best of all the arts. 

‘The seven grounds of yoga. 

‘The Mahopanisad and Vardhopaniyad describe seven grounds of yoga. 
‘The realisation that can be experienced through these seven grounds is known 
as knowledge, The salvation arising from these seven grounds is known as 
jfleya, to be known. These seven grounds are as follows—l. subheceha, 
2. vichraná, 3. tanumánasi, 4. ѕацуйраці, 5. asamsakti, 6. padarthabhavand 
and 7, turyagá.'? These seven grounds are also described in the Yogavdsiytha, 


128. Advayatirakopanigad, 1, 
tara tv amûrtimad amanaskam ity ueyare/tälumûlordhvabhāge mahên jyoticmayûkho 
vartitejtad yogibhir dhyeyam/rasmad spinidividdbir bhavati 

129. Manirabròhmatopanişad, 3/1. 

130, Amanaskoyous, 2/21. 

131. Mahopanigad, $/23-25, 
avabodhag) vidur fangs tad idan siptabhamikan / 
muksis ta jReyam ity ойла bhà nik& партада param 17 
fünabhümiy Subheechdkhy® pratbamá samudih[tà / 
чамала dviclyê ro уа tanumánast // 
лауа caurihi syàt tathàsaypsaktisänikā / 
padarthabhavand sapii saptami turyagi кама // 
“Also cf, Varkhapurkoa, 4/1-2. 
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The four stages of yoga have been described in the Yogaratrvopaniyad and 
Varahopanisad. The stages are Srambha, ghata, paricaya and nispatti, 


 Arambhàvasthà. 
Leaving aside the outer actions by mind, words and body, performance of 
internal deeds for knowing the nature of soul is the starting stage of yoga": 


Ghatîvasthî. 

The breathing soul enters into suyumnd ; then it crosses the knots of 
Brahma, Visou and Rudra and goes upward. This stability of breathing soul 
in body is known as ghatdvasthi®™* age by which prana, арапа, mind, 
intelligence, individual soul and supreme sou! get united together without any 
opposition. 





Paricayvasthi. 

That condition is known as paricaya when the body is neither alive 
nor dead and in this condition the breathing soul becomes motionless in the 
sky of sahasrira 1 


Nispattyavasthi. 
Tn this fourth stage the yogi attains the state of emancipation in living. It 
isan easy yoga. In this stage the difference of individual soul and supreme soul 
disappears at case." 
То know the nature of аспап many obstacles are to be crossed and to be 
advanced forward. The yogi can not reach his target by one chance ; but he 
is to cross the stairs one after another. 


Performance of yoga according to the upanisad. 
The union of individual soul and supreme soul is termed as yoga in the 

upanigad. The ways and means by which the attainment of thesupreme soul 

is possible have been named as yoga The Saubhdgyalaksmyupanisad and 

the Trisikhibrahmanopanisad say that yoga can be obtained by yoga itself. 

192 Yogatattvopanigad, 5/72. 

33. Ibid, 5/73. 


3» ge, зла 
Ms. ase. үз, 
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The рага vidyá can be mastered by truth, austerity and brahmacarya.'^* 
Sama, vicára, santosa and satsanga—these four are called the door-keepers of 
emancipation. To make oneself free from the bondage of this world one should 
enhance one's prudence by study, penance and good company. The 
supreme brahman can be obtained by tapa, dama and karma. The devotee, 
devoid of all demerits attains brahman remaining in bis own body in the form 
of lustre through truthfulness, austerity and observance of brahmacarya 1»? 
According to the Kaphopanigad, he who performs sacrifice, donation and study, 
can get salvation. The Brhaddranyakopaniyad says that brahman i» to be 
obtained through éravana, manana and nididhydsana. 





ee oi a mas 

136. Pihupatabrahavopaniged, 
evamrûpê parê vidyà satyena бараар ca / 
 brahmacary&dibhir dharmair labhyê vedántavaruman / f 

137. Mabopanigad, 14/24. 

138. Kenopaniyad, 4/8, tasya tapo damab Мале решим veday* 
قوی‎ satyam dyatanar, 

139. Mupgakopanigad. 11/5. 
yen labhyas tapasi yess umi samyagjiênena brakmacaryena pityam / 
antaiariee jyotirmayo bi fubhro yam palyanti yataysb kyinadoşăt // 





CHAPTER V 


THE NATURE OF YOGA AND PERFORMANCE : 
PATANJALA 


The Yoganitra of Patanjali describes two types of yoga for restraining the 
actions of mind—samprajêlita yoga and asamprajüáta yoga. 


Samprajtüta yoga. 

As in the clear mirror the accurate reflection of an object is seen so also 
Proper knowledge of a minute object is possible only in clear mind. In the 
concentrated mind the tÀmasika and räjasika qualities disappear and the sattva 
quality makes the mind tranquil. The samprajdáta yoga arises in this mind. 
According to the derivative meaning of samprajñšta yoga, the condition of 
mind in which the ultimate object becomes visible is known as samprajñata 
yoga" Like a hunter the devotee first sees the big object and then he gradually 
looks at the minute and more minute objects. Thus rhe samprajhita yoga is 
divided into four sections ;—vitarka, vicára, Ananda and asmitá,* 





Asamprajêkin yoga. 

Asamprajfata yoga can be achieved after samprajiiita yoga. So it appears 
that samprajfiáta yoga is the cause of asamprajálta yoga. But in fact, it is not 
true. Samprajiáta yoga is yoga with а seed but asamprajfáta yoga is seedless. 
Thus one ix not the cause of other. The direct cause of samprajiiita yoga 
is spiritual consciousness. At the ultimate stage of samprajñáta yoga there 
remains sativika quality. But in the case of asamprajüáta yoga it disappears, 
By practising the spiritual consciousness which is the cause of virama one may 





1. Yogaviettika, 1/41, p. 108, 
Cittasya svata eva sarvkrihasàksátkArashanarthyam. asti 
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attain the state of asamprajüdta yoga*. In this stage there remains no idea of 
any particular form. The knowledge which arises from any action is known as 
затргајӣма. But in the asamprajóàta it does not remain in any form. Instinct 
takes birth from action and action from instinct. When the actions of mind are 
restrained, it does not amount to the restraint of instincts, because the actions 
are only the nimitta cause of instincts. The upádána cause of the instinct 
mind. So, in the priliminary stage of asamprajāäta yoga there remains the 
instinct even after destruction of actions. But in the final stage the instinct also 
disappears. 





Tnstinet is of three types—prárabdba, sañcita and арат. The instinct 
Which gives fruit in the present life is called prárabdha. The instinct which will 
not give fruit in this life is known as saficita. The seeds of works which are 
performed with desire are called Agami. 

When the yoga that unfolds the nature of the seer is attained, the yogi need 
not assume human form апу more. Practically the instincts, saficita and 
agami are destroyed. The yog! remains in his human form аз long as the 
instinct prarabdha supplies its fruit. In his human life he has to do many works, 
but as there arises mo desire and selfishness in his mind during working, 
the Арал! instinct does not originate. The asamprajñata yoga which is framed 
with all types of restraint is called nirblja yoga. Nirblja is total restraint of the 
seed of sufferings from ignorance, troubles, work with desire and living the full 
length of life? Dr. Radhakrishnan says, “A distinction is made between the 


state of samadhi possessing the seed of future life (sabija samādhi) and that in 
which it is абу; (airbija samádhi)* 





 Asamprajáita yoga has two divisions—upsyapratyaya and bhávapratyaya." 
This division has been made in pursuance of the devotee and his accomplishment. 


Accomplishment oí yoga according to Patafjali. 
Pataüjali describes the performance of yoga with a view to making the 





тима iti nirbijab. 


6. S. Radhakrishnan, Indian Philosophy, Vol. UL p. 30. 
т. Vyksabhigya, p. 31, за khalv ayam dvividhab upáyapratyayo bhavapratyaé ca. 
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mind favourable for accomplishment of yoga. These are abhydwwvairügya*. 
kriyAyoga? and astàñgayoga '” 

This division of austerity has been made by Patañjali in accordance with 
the classification of the devotees. The commentators of the Yogasütra 
Vyasa, Vicaspati Misra and others say that abhyāsavairāgya is meant 
for those devotees who possess a tranquil state of mind ; but the other iwo yogas 
are meant for those having a rising mind in them." 

Here doubt arises if Pataájali 
does he speak of three divisions of the accomplishment of yoga ? 

To solve this problem Viyjñanabhikyu says, “The devotees have been divided 
into three classes—best, medium and ordinary. They аге serially known 
by the name yogiradha, yuñjána and ärurukyu,™™* The devotee belonging to 
the medium class, who are engrossed with worldly pleasure, anger, jealousy etc., 
сап not succeed through the performance ofabhyisayoga. Even the devotee 
having a haphazard state of mind can think of samādhi. This is why kriyayoga 
has been described 


ин» (wo classes of the devotees then why 





Practice and absense of worldly desire. 

It is for the best entitled, practice and absense of worldly desire have been 
prescribed. In his prior birth the devotee can accomplish five different per- 
formances of irambha by continuous practice. Не should not again practise 
yama etc. in this life, It is also said in the Garudapurana that as soon as 
Sisupala remembered the practice of previous birth, he was emancipated. In 
the Srimadbhagavadg ita it is told by Lord Krşoa that practice and apathy are 
the must for restraint of mind. 





8, Yogasitro, 1/12, abhyaxavairtgyabhydin tannirodhab.. 
9. її. 2/3, tapab wadhyayekvaraprankdhindni kriykjogsb. 
yomanyyamhan pra ayamapranyahar sakar a04 


10, dd. 229. 
dhyanasamkdhayo Agim 

n. Vydoabhigya, p. J32, wddisaxamáhitacitasyo yous katam 
vyuttbitacittopi yogayuktp »yM 
aiso ef. Tetivavailáradi, p. 136. 

22. Yopasteasamgrahe, p. 37. farà mandamodhyamotiamsbhndens 
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“The natural course of movement of human beings is towards the worldly 
matters. This trend can be checked by apathy, and the practice to know 
conscience unfolds the current of the knowledge of conscience." Vyasa 
compared the mind to the river, Me said that the mind-river hus two different 
lines to flow. These are the lines of attachment. These flow in different direc- 
tions—one at the internal side and the other at the external side. The first. line 
is the cause of salvation ; but the second one is the cause of bondage. The first 
line of the mind-river flows towards the single aim, it deals with the internal 
affairs, and it produces practical knowledge The second line moves towards 
various objects, having attachment to the worldly affairs, the cause of restless- 
ness of the mind and the producer of impractical knowledge, and also the 
bestower of imaginary happiness. These two different matters arise in mind 
and again disappear, The external flow, which creates obstruction in attaining 
‘emancipation, may be blocked by apathy. And the internal flow becomes more 
intense through practice. In the rainy season two different actions are seen in 
the flow of river-water—one becomes the cause of sorrow to the villagers аз the 
villages and towns are then submerged by water, and the other comes to. the help 
of the people in the form of irrigation. The destructive activity of the flow of 
river can be checked by making dams, bridges ete. But from the helpful stream 
numbers of small canals ean be made with a view to earning more benefits. In 
the same manner the mind-river flowing towards the ocean of material world 
With more attachment can be obstructed with the help of detachment to worldly 
affairs. And the beneficial flow of salvation can be made more firm and deep- 
rooted by practice. 





Practice. 

Patañjali says that practice is the endeavour with regard to sthiti, stability." 
Nyisa and others are of opinion that prayatna means vigour and enthusiasm", 
Ta making the clear and elaborate definition of practice Narayanatirtha holds 
that ‘practice is enthusiastic study of spiritual matters with patience and 








e 
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bravery, the great service and observing the yama, niyama’ ctc" The 
‘meaning of enthusiasm is the mental determination by which the 
devotee should always keep control on the restless mind, always cager for attach- 
‘ment with this material world. Engagement in some work leaving aside the 
thought of possible and impossible is called bravery. Thatis known as patience 
‘when one engages himself in work with the determination that the work must 
be fruitful in this life or even in future life. To wait on the preceptor is the great 
service. During the period of restraint the devotee must study the spiritual 
scriptures. With this process he can realise the nothingness of this world and 
he can concentrate his mind by introspection. As fire extinguishes after the 
fuel is finished, likewise the mind, dissolved in the thinking of átman, automa- 
tically disappears after restraint of all the actions. 

Tbe primary need of practice is to make the mind firm, because when the 
mind becomes concentrated, all other sense-organs automatically follow it. The 
bost state of tranquil mind is known as praiáotavihinl, In this stage the 
mind of devotee does not get perturbed by joy and sorrow. 

Here doubt arises that human mind is always restless, and this character is 
continuing from time immemorial. uch a condition how this mind can be 
restrained ? In case it can be checked for sometime by some process, it will 
again act according to its natural course after expiry of that period. It has been 
solved in the way that after continuous practice of penances, brahmacarya and. 
respect, the mind attains a firm ground, and thus the activities of mind can 
berestrained". But if the practice is performed for а short or long time unmind- 
fully oc without any eagerness the firm ground can not be attained". 
Vairagya. 

The attraction of mind towards worldly objects is known as riga. The 
rival of гара is viràga, non-altraction. When a devotee can understand the use- 
lesaess of the material objects afler study of the scriptures or by own 














17. Yogniddbntacandrikà, p. 16, 
utsktasihacadhairyidiyátmavidyistiyayanamahateevana- 
yamaniyamkay anosthinalaktano hia ity arabe 

18. Yopisîtra, 1/14, ua ta dirghakêlanairantaryanatkirinevito борьба. 

19. Yogwsiddhintacandrikà, p. 17, 
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realisation, he (eels detachment to those worldly materials. This natural 
detachment is called vairágya. As thore may bs natural detachment 
towards any object, so it may not be termed as vairāgya. That may be named 
as vairdgya when the devotes feels no attraction towards the worldly affairs 
and the affairs belonging to the non-phenomenon world, This detachment can 
be obtained by means of continuous practice, There are two primary divisions 
of vairigya—aparavairdgya and paravairagya After succeeding in the austerity 
of aparavairágya one should practice paravairdgya. 


Aparavairügya. 

Aparavairügya is disinclination to material object. Through it indifference 
is produced to the worldly material. The matters are of two types—visible 
and ánuíravika, invisible. The visible objects such as, clothes, wives, sons 
аге available in this world, but Anubravika matters are mot available 
in this world. The knowledge of this matter, however, is obtainable from 
the scriptures like the vedas. The displeasure of the devotee towards objects. 
visible or invisible, does not arise or remain ia the previous birth ; or even such 
displeasure can not be obtained all at once. It isto be practised gradually, The 
aparavairigya manifests in а gradual process. It has got four different 
stages yatamina, vyatireka, ekondriya and vasikira”, But Patafjali did not 
mention these four stages of aparavairágya. Only the vatikira vairigya has 
been referred to in the Yogasürra?. The des "ion of other division of 
aparavairāgya is available in the sàmkhyaiástra which is equal to the yogasistra, 

Now doubt arises as to why Patañjali has described only the vaifkira 
division of aparavairigya ? Does he not admit other divisions of 
aparavairigya, such as, yatamina ete. ? The solution is that Patañjali hat 
described vafikara, the last stage of the aparavairigya. When the last 
stage becomes successful, it is sure that the earlier stages are also crowned with. 
success. This is why Patañjali did not mention them separately, or it may be 
that he has mentioned the stairs of practising yoga in the samidhipáda for the 
best devotees. The best devotees sucesed in the vahirañga yoga in titir previous 
birth In their present life the devotees of high merit can easily obtain 











9 


$4 UPANISADYOGA AND PATARJALAYOGA—A COMPARATIVE APPROACH 


wailkira, the last stage of the aparavairigya. So there is mo necessity of 
coming across the primary stages of the aparavairāgya in the gradual process. 
So it may be reasonable that Pataijali did not try to describe the stages of 
yatamana etc. 


Yatamina. 

“The qualities of attachment etc., are known as vices ; because they make 
the mind tinged with colour. It isby the power of them that the sense-organs are 
engaged in their own objects. The endeavour of the devotee for restraint of the 
sense-organs is known as yatamiina vairāgya™.** According to Vijüinabhikyu, 
“yatamána is the first step of apathy. Performance of the functions of apathy 
with full knowledge is called yatamana vairdgya’.** 











Vyatireka. 

The meaning of vyatireka is distinction. The devotee controls his sense- 
‘organs at the beginning of bis austerity, By this practice the devotee can 
control some sense-organs, i.e., his attachment to some objects disappears ; but 
still he has attachment to some other objects, Le, heis yet to control some 
other sense-organs. When the devotee thinks in this manner and he takes 








When the sense-organs become restrained through practices, i.c., when the 
enyc-organs totally withdraw themselves from this material world, still there 
remains some attachment in mind in the form of curiosity, Such a state of 
attachment is known as the apathy of one organ, because the attachment still 
remains in mind, a single sease-organ. 





n танча, p. <0. 
` rigidayaly khalu kastyad cittavarttinas tair indriyêgi yathksvam 
baye pravartante tan mà pravartisatendriyini 
restore ka adde qat 

23. Морача, p. S1, tatra prathamabiimikà 
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Vaitkára. 

After succeeding in the ekendriys vairigys one can achieve vailkdra 
Vairügya. It is the final stage of aparavairigya. The attachment towards 
‘objects which arises in mind, becomes completely stopped in this stage. Неге 
the devotee is not controlled by worldly materials, on the contrary, he keeps 
these under his control. So, in case the worldly objects like wife, food, drinks, 
wealth etc., and the materials belonging to the non-phenomenon world appear 
before the devotee, he should keep himself aloof from those materials, and it is 
called vattkara vairigya In this stage the devotee feels indifference to the 
material world. According to Vydsabhdyya, vailkira vairigya is finding of 
fault in the material world through prudence, and showing of heyopideyadGnya 
МП towards the worldly and non-worklly materials" In case, the 
devotee does not go through this process of apathy, he can not achieve the ever 
lasting indifference to the materials of world. The reason is that if he finds out 
no fault in the worldly materials, there may be remnant of attachment in his 
mind in a very minute form. And afterwards when he will come to the close 
contact of worldly materials, he may feel attachment to them. 


Paravairigya. 

Paravairigya comes after aparavairigya. Though in aparavairágya the 
mind is overpowered by sattva quality, there also remains raja quality in the 
slightest form. But after practising paravairágya regularly, the vices of raja 
quality can be totally removed, and the mind becomes completely overpowered 
by sattva quality. "Paravairágya is such an apathy by which distaste towards 
qualities is grown in mind", The mind becomes gradually clear and pure 
through continuous practice of conscience. And in this way apathy arises 
even at the knowledge. As such, dhyeyükiravrti of samprajiiita samadhi 
is also restrained and the asamprajiata samidhi which restrains all the action, 
can be obtained. The final stage of this type of condition is named as kaivalya. 
The attainment of kaivalya is the ultimate object of human fife. To fulfil this 
‘object practice and apathy have been described, ie., the main aim, of practice 
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Kriviyoga. 
‘The practice of kriya has been described for medium devotees, They 


engage themselves in the practice of yoga since their birth, but their mind 
is always connected with the vices of ignorance, and the mind being overpowered 
by the rêjasa and támasa qualities makes them anxious. Such a type of 
medium devotee having a disturbed mind attains kaivalya through kriydyoga, 
The three matters, penance, study and realisation of god come under the 
purview of kriyāyoga™. The word-meaning of kriydyoga is the practice of yoga. 
in the midst of work, By continuous practice of the works like penance ete., 
yoga becomes succesful. The act of practising penances on considering both 
the accomplishment and to be accomplished as one is defined as yoga." 











the sütrakára did not mention the technical terminology of tapa, 

"tator defines tapa in the following manner—tapa is endurance 

Dwanda means hunger-thirst, cold-beat, place-seat as well as 
kásthamauna and Akdramauna™ etc. 

According to Niriyanatirtha, tapa is the process of emaciating the body 
through starvation?* etc. 

One should practice penances as much as it causes no constitutional change 
ordisbalance, If there is constitutional disbalance, the body becomes incapable 
ӨГ performing yoga practices. Penances should be practised as much 
э It causes the body and the soul purified and the mind becomes delighted, 
Influenced by the rajas and tamas the doods, sufferings and desires vitiate the 
mind, and it becomes purified by the grace of Agni in the form of penances, He 
who is not hermit, can not succeed in yoga.” 

Svädhyāya. 

The second item of kriyayoga is svädhyäya, With a view to engaging the 

mind in the path of salvation after diverting the mind from this material 
726. вас 1, tapab vêdhyaycvarapenpldhinini кудус. 

27. Tanvavaidcadt, p. 136, kriyaiva yogih briykyogih yogasidhanatvit, 

28, Vyiabbásya, p. 227, парер drandaxahanzm, dvandah ca 

Jigharsdpipive State irm 

Karp hamaunakdiramaume 
29. Yoguiddhintacandriks, p. 4%, 

(Mapa spavisddinà Куа бо ануч, 
30. Уумамымуз, р. 132, nitapevino yom udhyati, 
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world, one should pronounce the sacred incantations like pranava and study 
the scriptures dealing with salvation, This is known as svAdhylya.". 
Study of the scriptures like the upaniyad, vedinta, 4atarudea ete., and 
meditation of pranawa is svidhyiya? The intended god can be obtained 
through svädhyäya™ According to Vij&inabhiku, the devotee with the help 
of svädhyäya can see that god whom he intends to scs 


‘Tsvaraprapidhina. 

After controlling the mind by penances and having the knowledge of the 
greatness of god the devotee of kriyäyoga engages himself in the realisation of 
god. Tívarapranidbána, realisation of god is the third item of the kriydyoga. 
According to the derivation, "Iivare prakarsena nidhAnam sarvakarmandm" 
the meaning of iévarapranidhina is—dedication of all the deeds of individual 
self to the spiritual preceptor, supreme lord, ie., Hvarapranidhánam parama- 
gurau sarvakarmárpapam. Thinking of god, dedication of the deeds to god, as 
well as having no desire to get the fruit of deed is known as realisation 
of god. 

According to Vácaspati Miira, the meaning of spiritual preceptor is god, 
and handing over of all the deeds to him is meant by realisation of рой" It is 
also directed in the Srimadbhagavadgind that ай the activities and penances. 
are to be submitted to god for making oneself free from the bondage of all the 
good or bad works”. Even in the Srimadbhüguvata it is mentioned that all 
the works are to be dedicated to god™ Thus whatever work is done by mind, 
speech and body it is to be submitted in the name of god, and that is Kvara- 
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After following the prescribed methods of Hvarapranidhána one may 
succeed in samadhi.” The realisation of god directly helps in attaining 
калада, because, it is, as if the thought in favour of samSdhi. The deep thought 
makes the body motionless and the sense-organs inactive, and the 
knowledge gets maturity in meditation and at last it is transformed to 
заада 

The kriylyoga has two types of utility—thinking of samidhi in mind and 
reduction of sufferings.” With the help of kriydyoga impurity Withers away. 
The insenyateness and restlessness of all the internal and external sense-organs. 
is impurity, Such impurity generates suffering So if the impurity is reduced, 
the suffering reduces and the thought of samadhi ascends the mind: 





Asthóeuyoga, 

‘The амдёдауора is the path of austerity for the Worst devotee having 
distracted mind. Ву continuous practice of the astaágayopa the ignorance of 
mind gradually reduces. The lustre of knowledge through the realisation of 
qualities and self also procosds in the same process in which the ignorance 
departs." When at the end the mind of the devotee becomes totally free 
from vices, he becomes aware of conscience and can achieve his ultimate goal. 
The devotce, though belonging to the lower level, can gradually ascend 
the highest level and achieve the state of boundless joy after following the 
aAhgayoge It is therefore, we can have the description of айїййрауора in 
the upaniyads, puriigas, giá and other works of yoga, The following are the 
eight limbs of yoga—yama, niyama, dana, pranayama, pratyihra, dhirapd, 
dhyina and samādhi. 


‘Yama. 

"Yamanti nivartayantiti yamah'—according to this derivation, the practice 
‘of yama is prohibitive, By the austerity of yama the devotee does not engage 
himself in prohibited works. According to Patañjali, yama has five divisions 
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Ahimsa. 

The meaning of ahimsi is negation of malice. The work produced from 
malice, anger, infatuation and greed pains other animals. But its unusual work, 
‘Le, not persecuting all other animals is ahimsã, non-violence. — Ahimsá is the 
thought of non-hostility towards all the creatures. The endeavour so that no 
creature suffers by mental, verbal and physical action is what is called ahimsá. 
Wt ix necessary to have the complete knowledge of the nature of hiqwá, malice, 
for the purpose of maintaining ahimsd, non-violence. The enmity done by own 
or performance of malice by other or even ratification of the hostility 
done by other is hims&. Тһе Vydsabhagya states “tatra himsi tavat 
kitakaritinumoditeti”.** So the devotee maintaining ahimsi docs not himself 
persecute any creature nor even he instigates directly or indirectly others to do 
that job. Malice has its three divisions and each of them is again sub-divided 
into three parts with a total of nine divisions. Again each hims’ divided into 
medu, madhya and adhimátra, makes the number twentyseven and each of these 
twentyseven variety being divided again into medu, madhya and adhimatra 
gets the total of eightyone division of himsá. This hima is innumerable when 
there comes the division of niyama, vikalpa and samuccaya, because the 
animate division ix countless. 

The reason for praising abimsa first in the list of yama is its merit of super 
excellence. Mf ahirsd becomes crystal clear, the other yama and niyama can be 
easily observed. If the other directions like satya cte, are not followed, the 
ahîڱpsî‎ will be vitiated by asatya etc. This is why ahimsá has been described 
At first, 

‘The commentator Vylsa quotes the view of Paficatikhicarya in support 
of his own stand—"as the brahmana seeking emancipation observes 
different vows of yama, niyama etc., at the same time he forsakes falsehood, lie 
etc., he observes ahimsá іп a very clear manner"? Vijiànabhiksu thinks that 

4). Vyisabhágya, p. 220, tatrāhimā carvathá sarvadà sarvabhütAnkm. anabhidroholy 

A4 Ibid., р. 299. 

4$. Ibid, p. 230, ckaika una лена lobhena ` 
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ahÎms is the best way in comparison with satya etc., and for establishing this 
һе cites a verse from the Mahabharata :— 
yathinigapade'nyni padáni padagiminam / 
sarvioyevipidhlyaate padajitáni kauBjare // 
evam sarvam ahimsáyám dharmártham api dhiyate //4* 
Thus abimsd being the best of all the paths, Pataijali has described this 
vow ahimsā бги. 


Tbe result of ahimsi. 
After attainment of success in the vow ahimud all the animals coming in 
‘contact of the devotee become devoid of cruelty. 


Satya. 

The equality of mind and speech is satya, The knowledge attained 
through perception, inference and conclusion of the scriptures is to be instructed. 
to others in the same meaning, and it is called satya, truth, While teaching 
to others, if the subject inspires doubt or it becomes meaningless then it 
isnot truth. Instruction of speech which stands contrary to the understanding 
of own, is untrue. Ifthe true statement causes any harm, itis better to be mute, 
ke., unpleasant truth should not be uttered 


The result of satya. 

When the уой completely succeeds in satya, Le. when under no 
circumstances he severes from truth, then action and result come to his refuge. 
According to commentator Vyasa, his speech becomes infallible, 


Asteya. 

Asteya stands third in the list of yamanga. The meaning of the term steya 
is stealing or taking other's material Asteya denotes the wanting of steya. 
Steya is stealing of other's goods violating the instruction of the scriptures ; the 
reverse is asteya. 
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Vacaspati Misra in his Tarrraralfaradî says that asteya is unwillingness to 
receive materials belonging to others 


‘The result. of asteya. 
The devotes, successful in the vow of asteya, can achieve all the jewels. 


When the devotes succeeds in asteya the visitors become influenced by their 
power of austerity and give them gems. 


Brahmacarya. 

One proceeding in the path of yoga, should compulsorily observe 
brahmacarya. It has been stated im the WydsabAdpya that "brahmacarya is 
control of the secret sense-organ upastha "% The significance is that all the sense- 
Organs should be restrained from unwanted objects and control of upastha 
should be maintained. Not to be impassioned by any sexual desire is brahmacarya. 
The control of upastha can not be called complete brahmacarya, because if we 
admit this the other instincts, such as, love of male and female, glances, touching 
of body, conversation regarding sexual desire etc. may be seen in a brahmacárin; 
but it is not desirable. In fact, in the Dakyaramhitd these constitute what is 
known a» non-brahmacarya “4 








The result of brahmacarya. 

The establishment in the vow brahmacarya gives excessive strength and 
vigour! The Vyasabhasya states that the powerful brahmacirin succeeds in 
unbounded qualitics* Through the power of brahmacarya the disciple 
attains the strength of producing knowledge and excelerate the performances of 
yoga. Among the limbs of yama, brahmacarya is the most significant, The 
`Мализтги does not stop only after providing brahmacarya a good position, but 
also mentions it as the bestower of salvation. Semen is the main stream of all 
strength. Protection of it resultsin physical, mental and spiritual improvement, 

Bates co biome ie 
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Aparigraha. 

The last limb of yama is aparigraha. On finding various disadvantages to 
possess the worldly materials such as, acquiring, protection, decaying, malice 
Cic, one should not enjoy wealth beyond one's requirement ; it is called 
aparigraha/ If the devotee refuses with vanity to accept the goods given by 
‘others or if he disowns the article for the reason of its unavailability, then 
it may not be termed as aparigraha ® The Yogardrasamgraha states "repudia- 
tion of donation wilfully even in the critical moment is арагартаһа” 

Here doubt arises on the point that acceptance of other's wealth was first 
prohibited by the rule asteya ; so what is the necessity of framing another rule 
of aparigraha ? The doubt may be solved in the manner that asteya prohibits 
хо steal other's wealth or acquire other's property through unfair means. But 
aparigeaha objects to acquire excessive property beyond necessity. 





The result of aparigraha. 

Established in aparigraha the devotee can have the knowledge of the nature 
and cause of his present, past and future births. 

The Yogasirra observes that the observance of the five limbs of yama, such 
as, ahims сіс. may not be dependant on jii, sthána, or kila but should be 
sovereign and eternal. If all the stages and matters are flawless and supreme 
then only it may be called yama mahávrata.** 

Yama should not be comprised of species, space, time and age, because, if 
one thinks that only fishes will be killed, excepting in the sacred spots like 
KA ete, and in the sacred dates like full moon day, ekádairete., then. such a 
type of non-violence will be different from species, space and time. In this way 
even after connection with species, space, age and time it becomes yama 
mabivrata, Stationed in this great sacrifice the devotee can win the first step 
‘of the attainment of yoga. The ethical views of the devotee climb the highest 
Peak through the power of yama, 





Ж. Ibid, p. 21. 
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the derivation, "niyamayanti prerayantiti niyamáh", niyama 
inclination. Niyama, according to Patañjali, is of five types 
ашса, santosa, tapa, svidhyaya and lóvaraprapidhana"* Niyama is the 
means for self-purification. 








Sauca, 

The meaning of (auca is purity. It is of two types—external purity and 
internal purity. External purity is that by which containers, clothes, seats and 
body аге made clear with sand or water a, well as keeping the body away from 
impurity by taking pure food. External purity is to keep the body pure, 
desireless, healthy and restrained by pure food. Here the word pure does not 
only indicate the external fairness of things. The pure food which being eaten, 
produces purity, is koowa by the term medhya, Vijfidnabhikyu and Vacaspati 
Mitra speak of cow-urine, yavàgü ete., in the list of medhya. 

I the devotee takes pure food, his mind becomes concentrated and motion- 
less. Dull thoughts can not make him anxious. So external purity is essential 
for the devotee, 

Internal purity is removing of mental sins, ie., continuous endeavour to 
restrain the vicious attitudes of mind like pride, ego, envy“ eto, The 
devotee with a vicious mind can not engage himself in austerity, 


‘The result of kanca. 

By practice when the external purity becomes firm, the devotee feels 
contempt at his own body and keeps himself aloof from others. By 
internal purity the sins of devotee's mind go away, the mind becomes pure 
and sacred thoughts arise there. He enjoys eternal joy. Asa result he 
acquires concentration of mind, wins over the sense-organs and comes in 
possession of capability to meet the supreme souk" 


Santosa is satisfaction. One should not have the desire to get more worldly 
‘materials for maintaining livelihood excepting thos which are most 
— — 
63. Yogasótra, 2/32. 
64, Уумамынуз, p. 227. 
65, Ibid, 227, übhyantaram cittamalioimákyilanam. 
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essential. Such a very limited desire leads to santoya Through the power 
of santosa thirst disappears. This thirst is related to the worldly material, 
but not to the spiritual material. Santosa makes the devotce’s mind 
concentrated. After disappearance of thirst the devotce will be satisfied with 
‘only available things ; he will fect no desire at other things. Consequently the 
desire of salvation becomes firm. 

Santosa may be practised only after accomplishment of internal purity. 
The reason is that unless and until the devotee can uproot the attachment and 
desire of own on perceiving the happiness of others, hc can not be satisfied with 
his own attainments, and thus he can not merge himself in the austerity of yoga: 


The result of samoya 
According to the Yogasiirra, santosa gives the best happiness.“ It can not 

be compared to the celestial or non-celestial happiness. То clarify the matter 
а verse is found in the Vydxabidyya— 

yac ca kámasukham loke yac ca divyam mahat sukham / 

!rsodksayasukhasyaite nárhataly sodalm kalam / /* 
The happiness available from santosa is celestial. The Mamuamhird also 
speaks of santosa.” 


‘The result of tapa. 

The practice of tapa removes impurity and gives success of body and sense- 
organs. The practice of tapa is mainly related to body. So the grace 
available from it is connected with body and sense-organs. The success 
of айта, garimà ete. is connected with body and hearing of sound and percep- 
tion from a distance is the success of sense-organs. 


Difference between Iévarapranidhina described in the first and second 
sections of the Yogasiitra, 

Realisation of god has been described in three places. At first it is 
described in the samadhi páda, secondly in the kriyáyoga and thirdly în the 
аўдһрауова. The realisation of god described in the kriyayoga and 
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aşfãûgayoga is the same. Here the problem is that whether the realisation of 
god described in the first pida is also the same or something different ? 

А very minute difference lying between the two pûdas has been clarified by 
Vijfidnabhiksu in the following manner. He says that Hvarapragidhana 
described in the samadhi pada is different to that of sadhana pada. The realisa- 
tion of god described in the first pada is mainly related to dhyána, but 
the second one is mainly connected with karman. The realisation of god as 
found in the sadhana рада does not primarily represent the theory of god. 
There the intention is not thinking of god, There the thought of the result of 
karman is made firm keeping the god as am object. Such a practice is 
continued aiming at the god. Thus it has been termed as livarapranidhana, If 
we admit that the {ivaraprapidhiina of sidhana pada is based on thought which 
has been suggested by the sütra of first pada "tajjapastadarthabhüvanam"", 
then the Kvarapragidhana of second pda should be admitted as antarañga 
sadhana, because thinking is а form of meditation. But i appears to be 
improper, because Pataijali mentions yama, niyama, Asana, pràndyima 
and pratyahára as vahirañga sîdhana, and dhyina, dhüranà and samadhi as 
antarafga sidhana.” The devotee practising yama, niyama ete., can not be 
{fit for meditation ; because he possesses a mind strongly agitated. When the 
yama, niyama, dsana, pripiydma, pratyihára and dhárapà get maturity, then 
‘only the devotee can have his mind concentrated which is fit for meditation. 
Established on this stage the devotes can practise Isvarapraoidhdna which is 
described in the first pida. The best devotee having meditated mind, has 
accomplished the vahiraóga sádhana in his previous birth. So, in the present 
birth he practises the varapranhihána. based on meditation which is described 
in the first pada. Thus there being differences among the devotees regarding 
the procedure of austerity, difference between Üvarapranidhána described in 
two places is also mentioned. 


Asaqa 

The third limb of yoga practice i» disana. Asyate upaveiyale anaya 
mudrayà ity dsanam—according to this derivation, different styles of sitting is 
called sana by which one can remain seated happily for long me.” After 
practising yama, niyama ete., the devotee practises asana. The description of 
Tk. Vogutura, 3/7, ayam antarañgaq pårvebhyab- x 
тз. Ibid., 2446, stbirasukbam kaanan 
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sana is available in the Sirasambira, Gherandasambita, Ha ihayogapradipikd, 
Yogopaniged and in other books on yoga. The total number of the dsanas 
varies іа all the books. The actual number can not be taken into account. 
Numerous are the dsanas, The Yogawiritiku observes “As many creatures are 
there, аз many as their styles of sitting, so many are the āsanas”.™ 

The commentator Vyasa describes the following dsanus—padmisana, 
Mirdsana, bhadrasana, svastikisana, dapgasana, sopāšrayāsana, paryañkásana, 
krauficanisadanisana, Mastinisadandsana, Ustranigadanásana, 
Samasamsthánsana and others. Among the commentators of the Yogustira 
only Nardyanatirtha has described the ásanas elaborately in his book 
Yogasiddhanracandrika, The other commentators have mentioned а few 
main ásanas. 











The result of sana 

After attainment of proficiency in the Wsanas, the devotee is not over- 
powered by cold and hot, hunger and thirst etc." Thus skilled in the Asanas 
the mind of the devotee moves towards the path of concentration, By this the 
first step of the yoga practices can be attained. 





Prüpiyima. 
‘The first three limbs of yoga make the mind and the sense-organs stable, 


The next position after апа is ргардуйта. The mind and the soul can 
be made concentrated by prigiyima. 

The word prünáyáma is formed by the combination of two words prana 
and ayama. (pripasya дулар iti pranayamah), Generally pranayama 
means breathing which enters jnto and exists from body through respiration. 
But here the intention of prándyáma is not only controlling of breathing, 
but also restraining of the power that conducts the movement of the sense-organs 
im the body of all the creatures. Here this power has been given the 
mame prága." The practitioner of prágáyàma controls the normal rhythm of 
respiration. This contro! can be performed by practices. According to 
Pataíjali, the technical term of prinaydima is thus—“the obstruction. in the 
movement of respiration is called prándyáma" 25 
f Yel as к. ati sons Nn йыш СЫНАЙ: 
т. 2/48, tato dvandánabhighitab. 
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‘The divisions of primiyama. 

Patañjali in his Yogasüra mntions three divisions of prinayama—recaka, 
pûraka and kumbhaka He has also mentioned the fourth division of 
prànáyàma. which is nothing but the different name for kumbhaka. 





Recaka. 
Recaka is exhalation of interna, breath in a slow motion and control over 


the respiration. After obstructing one nasal hole by finger the breath of heart. 
should. be exhaled by the other hole. 





Püraka. 

Püraka is inhalation of air very slowly remaining outside.” Having blocked. 
‘one nasal hole by finger the external wind should be inhaled very slowly and 
spread in all the veins. Thí» great restraint is called by the name püraka.?* 


Kumbhaka. 

"The body should be kept still, respi 
motionless—thís is called kumbhaka- 

The fourth type of pranayama is called only kumbhaka or sünyaka. The 
distinction between the third and the fourth division of pründylma is that in the 
third ргйойуйта respiration stops in absence of recaka and püraka. In the 
fourth ргйойуйта the respiration stops after performance of external and 
internal change by recaka and pûraka When the breath is made casily 
forsaking the internal and external matters then it is called kumbhaka- 
According to Pataijali, this is the fourth division of pranayama. 

 Vijñánabhikyu mentions two divisions of prindyima—sagarbha and 
agarbha. The pranayama devoid of worship and meditation is agarbha ; the 
opposite is called sagarbha. According to Náràyanatirtha, pranayama is of 
(wo types—sahita kumbhaka and kevala kumbhaka* The sahira kumbhaka 
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has eight divisions—sGryabhedana, uijayi, sakar, si 
mürchá and mukhya sahita. 

Patañjali did not describe these divisions of kumbhaka in the Yogaratra ; 
these have been explained by the commentator of Yogasütra, NSrdyapatirtha in 
Nis Yorarkddhdnracandrika. Не also mentions other divisions of kumbhaka 


apart from those divisions, Sabita and kevala kumbhaka are divided into two 
—otkarya and sàpakarsa 





i, bhastrikà, bhràmarl, 








‘These two divisions have seven varieties—recita kumbhaka, porita 
kumbhaka, банка kumbhaka. pratydMhára kumbhaka, uttara kumbhaka, adhara 
kumbhaka and sama kumbhaka Sagarbha kumbhaka has three divi- 
sions—sadhûmaka, sajvila and praíánta." The above mentioned pranayi 
can be experimented by space, time and number. 








Experiment of рєйуйуйта by space, 

It’s meaning is confinement of prana in a particular place of the body, So 
far the subject of any pránáyáma reaches that is called its place. Тһе place of 
recaka reaches upto twelve fingers outside the nose, The place of püraka ix 
spread under the navel and upto the head inside the body. The combination of 
the external and internal places of refaka and püraka is the place of kumbhaka. 
The place of recaka reaches upto twelve fingers outside from the tip of nose, 
and its action is ascertained by placing а straw or cotton at that point.” 

‘The püraka is related with internal matter of human body from the lower 


surface of the feet to the head at above, and Из action can be realised by 
the feeling of touch like ant. 





Experiment of pedigdyiima by time. 

It is the process of controlling the soul by the span of moment. The 
Tecaka, pOraka and kumbhaka should be performed within а certain span of 
time—this is called pranayama measured by time. The measurement of time 
should be ascertained by counting the incantation of pranava or plyatrl during 
performagee of the pranayama. 
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Experiment of prügàyama by number. 

The time of normal respiration of a sound man is called by the name mate’, 
Mariharünanda Áranyaka, the commentator of the Yogesütra says that the 
Pripdyama of twelve mitra i» minor ; when it is of twentyfour mátrá it 
is called medium and the prandyama comprising thictysix matra is known 
as intense," 


‘The result of рейойудта, 

‘The success in pranayama helps in removing the cover of infatuation and 
ignorance and exposes the knowledge of conscience. The commentator Vyasa 
says that ргапдуйта is superior to austerity ; according to the Vydsobhdyya, 
по other penance is superior to pranayama, by it the vices turn to 
purity and the knowledge becomes lustrous? With the help of prànàyáma 
опе acquires the power of dharan, that is, a power 10 concentrate the mind 
Towards an object can be acquired ** 

This is which has been mentioned by the commentator as the cause 
of attaining concentration of mind of the best devotee: 


Vrutyilhára. 

After attaining tranquility of mind with the help of pripdyama, the con- 
trolling of the sense-orpans by pratyahiira may be discussed. The word praryahira 
is formed with the root hr having the prefixes prati and û. hs meaning 
is attraction in the right path. Pratyáhára is that by which the sense-organs with- 
draw themselves from their objects amd come to the equal point of the 
nature of mind" The sense-organs move towards the worldly materials 
as speedy as the stecd ; it is only with the help of pratyáhára that the 
sense-organs can be attracted towards internal matter withdrawing them 
from the external objects. Pratyühára is also described in the Ahagavadgind "t 
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The activities of the scnse-organs are dependant on mind. When after 
Practising prandyama etc., the mind is disinclined to the material world, the 
sense-organs automatically become restrained then. When the mind dissolves 
with the object of meditation, the sense-organs also follow it. Pratyáhára is 
the nature of sense-organs, but not of the mind. The sense-organs of a self- 
restrained devotee imitate his mind. As all the bees sit somewhere the queen 
bee sits and leave that place when the queen bee leaves, similarly when the mind 
is attached to the material objects, the sense-organs also engage themselves in 
their own matters, When the mind becomes apathetic, the sense-organs also 
become restrained. Pratyähära is wilful restraint of sensc-orgam. 





‘The result of pratyühàra. 

According to the Yogasüire, by pratyáhára the sense-organs completely 
come under the control of mind." There are different views of many scholars 
regarding control of senye-organs. The commentator Vyasa refers to them, 

‘The first view is that, non-attachment of the sense-organs in the matters like 
sound ete, Le. vicelessness is supremacy over seme-organs. According to 
the derivation, vyasyati enam šreyasab — the thing which deviates the devotee 
from the path of dreya is called vyasana, місе. Consumption of worldly 
materials as directed by the scriptures is non-vice. This vicelessness is control 
over sense-organs. 

According to the second view, attachment of the sense-organs with the 
materials like sound ete.. at one's own will is winning of the vense-organs. 

‘The third view is that control over the semeorgans ix acquiring of 
knowledge regarding joyless and sorrowlews sound ctc., after the mind is freed 
from malice, This is the condition which is the indicator of neutrality. When 
indifference arises towards the workdly materials, the causes of joy and sorrow, 
the anger and malice also stop towards those materials. When the anger and 
malice disappear, the knowledge of the objects devoid of joy and sorrow can 
‘be acquired. This is the supremacy over the sense-organs, 


‘The fourtty view is represented by sage Jaighavya. Не says that after con: 
(suo of mint stapsjen uf e жарды af ba gg ja mld a 
over sense-organs. 
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Person expert in the lore of poison can not be doubtless with a serpent 
in his lap even though it is kept under control, likewise the devotee engaged in 
the enjoyment of worldly materials, can not be free from the fear of sufferings 
even after attainment of control of the said three types. Thus the last type of 
contro! over the sense-organs is the actual nature of control. So Vyüsa thinks. 
it most essential that the mind should be controlled first and then the sense 
organs will be automatically restrained. With this process supremacy сап be 
attained over whole of the universe. Only after winning over the sensc-organs. 
the mind becomes fit for conception, contemplation and profound meditation, 

Tho spiritual fire becomes aflamed after a complete control over the 
sense-organs, As after burning the fuel the great lustre of fire is manifested, in 
the same manner the supreme soul manifests after control of the sense-organs, 

By practising the said five limbs of yoga the devotce attains the state 
‘of concentration after coming across the three stages of kyipta ete, The first 
five practices have been given the name external austerity in the Урана» 
The three austerities, dhàraná, dhyâna and samádhi are considered as intern 
On what ground these divisions of yoga have been made? In answer 
Vicaspati Mira. writes that the last three accomplishments are equal to that 
which is to be attained and thus they are called internal, but the matter of yama 
etc, is not like these. Therefore, they are mentioned as external.” 

‘The attainment of the first five guidance is perceivable by common people ; 
this is why it has been termed a» external, But the attainable of the last three 
accomplishments can not be realised by all. Hence it is called internal, The 
commentators of the Yogasüra Rájamártanda and Bhoja say that yama 
and niyama are the seeds of yoga, Asana and prindyama are sprouts, pratyahara 
is the flower. After this the practice of yoga becomes united with the fruits like 
hiro, dhyima and samādhi” The main need of the external perfor- 
mances of a devotee is to obstruct the outgoing flow. The main aim of internal 
performances is to rouse the internal flow which is obstructed by the external 
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Diürapi. 

‘The Yogasitra says that concentration of mind to a particular place is 
dharani." The meaning of place is the spot where mind is concentrated. 
‘There are two places for concentration of mind external and internal. The 
nave-circle, the lotus of heart, the lustre of head, the top of nose, the point of 
tongue etè., are the spiritual places ; but the name of external has not been 
mentioned.” Vacaspati Misra says in his Tuttvavaidarad! that. Miranyagarbha, 
Vasudeva and Prajapati etc, are the external places of dhirani’* The 
mind gets bound up in the spiritual place directly by w In the external 
place И is tied up by the action of the sense-organs, When the mind 
aquires knowledge of the place where it is settled and the sense-organs 
disineline them with their own related matters, it is called dhrapà which 
is related to samādhi. The commentators like Vijêdnabhiksu and others in 
describing the minimum time for dhárapá say that а dhárapá requires the time 
of twelve ргйодуйта, 9 The devotee gradually increases the time of dháranà. 
by practice and makes the mind fit for dhyana, meditation. 








Dhyana, 

In the place of dhárani when the knowledge of the attainable flows. 
spontaneously, then it is called dhyana. In the dhyána condition the mind 
becomes so deeply engrossed in the attainable that then there arises no other 
thought in mind except the attainable. Thus dbyána i» a concentrated state 
of mind. During dhyana the activities of mind are restrained. 


Both the sütrakára and the commentator mention that dhyàna and dhäranā 
аге related to the naye-circle. But it docs not mean that dháraná and dhyina 
МШ be limited ro that place only ; one should meditate the supreme soul of that 
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“that is called dhyána when the mind attains the nature of the attainable till the 
time prescribed for twelve dhárapà and twelve prümiylima" 1% 

Pataüjali does not mention any division of dhyana ; but the commentator 
Nárüyapatirtha classifies dhyána into two parts—saguna dhyána and nirguna 
dhyšna 102 

Though both dháraná and dhyana is concentration of mind, yet there is 
difference between the two. Dhárana is practised first and then comes dhyàna- 
So during dhyána the mind becomes more concentrated than dhárani. During 
dhàraná there arises someother thought in mind beyond the thought of the 
attainable ; but in dhyana the mind assumes the form of the attainable only. 
The subject of dháraná is the places like navel etc, but the gods stationed at the 
navel are meditated in dhyana, 











Samadhi. 

The superior stage of dhyana is samādhi. According to the Yorasdira, 
it is tadevarthamatranicbhasam svarüpaiónyam iva samidhib.™ That 
dhyana is known as samādhi when the attainable only manifests and the medi- 
tation as well as the meditator become formless. After removing the rajas and 
tamas the mind in ite siltvika form becomes devoid of meditator and 
meditation ; and it only manifests in the form of meditable (ic, to be 
meditated). This ix known as samadhi. During the time of samidhi there 
remains no existence of dhyána. It should never be thought that if there is no 
existence of dhyüna how the manifestation of the meditable will be 
possible ? Samadhi is the best stage of concentration of mind. During 
the time of samadhi the mind dissolves in the attainable in such a way that then 
1 am getting the knowledge of it!™—sucha type of knowledge can not be 
attained, Samidhi is forgetfulness of the own self. Union withthe supreme 
soul is possible only by samadhi. Without the practice of samiidhi the ultimate 
reality can not be obtained. The final stage of dhyina is known as samādhi. If 


101. Yogwàrttika, p. 280, tmyaiva brahman proktam dhyana deidakadhiranety: 
оопа tasyaiva dyadatap in tyimokàlena dháritacitiasya: 
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the sense-organs unite with the best objects, the dhyana is interrupted. But 
samadhi is not interrupted like this, According to Vij&ànabhiksu, when one 
remains still until twelve dhyána, then samidhi takes place." 

This characteristic of samadhi belongs to the astàágayoga. Südhyabhüta 
samadhi is different from ît. In the sidhana samādhi the attainable is only 
meditated and manifested, And in the samprajiata samadhi union is possible 
with the supreme soul and as а result other unthinkable matters related to 
samidhi can be pereeived."* When dhíranà, dhyêna and samadhi belong to 
the same matter, then it is called samyama. According to the commentator, 
samyama is the technical term of the Yogačäsira,™" By the supremacy of the 
devotee over samyama he can have the light of prudence from samadhi, 








‘The impediments of yoga. 

The impediments generally arise in the field of austerity, These impedi- 
mente are of two types—physical and mental. There are physical obstacles like 
disease ctc., which curtail the power of penances of the devotee, thus divert him. 
from the path of austerity. The mental obstacles create different doubts 
and false knowledge in the devotees mind. As a result he has the shock in his 
belief and discontinues his austerity. Patañjali mentions nine impediments. 
of yoga. These are—vyadhi, муа, saméaya, pramida, ахуа, Avirati, 
bhrántidaríana, alabdhabhûmikatva and anavasthitatva. 





Уудам, 

When апу one of the constituents wind, bile and phelgm—Ihe protector of 
body, becomes more or less in the body, and the strength of the mind, the instru- 
ment of knowledge, becomes more or less, then the condition is called. vyñdhi, 
disease. “Vyädhi is the disequilibrium of dhàtu, rasa and karana”? Due 
105. Yogsdese:mgrata, p. 45, diyinadvidaiakum уйчан samêdhir abhidhiyate. 
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to sickness the devotee always strives to get rid of the diseases and thus 
һе can not afford due attention to yoga. This is why disease has been taken into 
account among the impediments of yoga. 


Styana. 

"Styána means non-functioning of the mind”. Due to excessive restlessness 
the mind feels no desire to engage itself in the accomplishment of yoga. 
The mind can not do any work due to lack of concentration. This is why styāna 
has been considered as the obstacle to yo, 








Ѕатќауа. 

This thing may be of this type or it may not be—such а mutually 
‘opposite knowledge or the knowledge of both sides is known as samtaya, doubt 
The doubtful knowledge is both negative and positive. Whether yoga ix per- 
fectly done or not ? Is the glory of yoga as described in the scriptures true or 
false ? Whether I will be successful in this austerity or not ?—such doubtful 
and opposite knowledge is known as samiaya. The man having doubtful 
knowledge can never engage himself in yoga with certainty. 








Pramáda. 

Pramida is not thinking with regard to accomplishment of samadhi. 

In both the cases of (уйпа and pramada the mind сап not be concentrated 
while in action. But the difference between the two is that in the case of yana 
the mind ix incapable of performing any typeof work : but in pramada ihe mind 
can not perform or think of the works related to austerity. 


Nasya. 

Alasya, dullness is the heaviness of the body as well as of mind. Whon the 
body becomes heavy by excessive phelgm and the mind by támasa qualities, 
the devotee ean not accomplish the yoga — this i» called âlasya. 


лукан. - 

Avirati is the engagement of the mind in worldly material. In course of 
contact between the mind and the worldly materials, the mind forgets the 
demerits of materials and an utmost desire arises in mind for enjoyment of these 


110. Ibid, p. 5A, atyánam akarmegysi cintay. 
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material. This desire is known as aviratl The desire of worldly materials is 
а strong opponent to the yoga, because it causes obstruction in the introspective 
attitude of the mind. In case the arütude is made afferent after great endeavour, 
the material thought would agitate the mind and make it extrovert within a short 
time, thus causing it incapable for accomplishment of yoga. И is also 
mentioned in the smti—" Non-artachment to material objects leads опе to 
salvation, but contact with worldly materials produces many defects in the 
devotee and throws him down even if he ascends the peak of yoga. Thus he 
can not succeed.” 


Whrántidariana, 

Perception of the unreal thing as real is false knowledge. Mal-observation 
is false knowledge. This false knowledge abstains the devotee from performance 
of yoga. 


Alabdhabhûmikatva. 
Alabdhabhûmikatva is non-attainment of the ground of samädhi. 


Anavasthitatva, 

That condition is called anayasthitatva when the mind can not settle on 
the ground of concentration even after attaining the same by austerity, Only 
after attaining the state of samadhi, the mind becomes settled, 

After reaching any stage of yoga if the devotee does not strive for settlement 
in the previous stage, he can not aitain the next stage, сусп he gets detached 
from the earlier stage. So the devotee should strive to settle bis mind on 
the ground that has been achieved and to attain the next higher stage. 

The above nine impediments are the causes of distraction of mind.. To- 
gether with those nine obstacles sometimes there arise sorrow, dejection, 
aügamejayatva and restlessness of respiration". These are known as addi- 
tional impediments, because they arise with the original obstactes and create 
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ready for their destruction"? The sorrow arising from self and mind, is 
Adhyätmika sorrow. It is of two types— physical sorrow and mental sorrow, 
‘The physical sorrow, such as, fever and other diseases is connected with body. 
‘The mental sorrow arises from anger, lust etc., connected with mind. When 
sorrow is caused by any creature, that is known as Adhibhautika sorrow. That 
is called ádhidaivika sorrow when it is produced by fate, such as, thunderbolt, 
excessive rain ete. 





Daurmanasya. 
Daurmanasya is the grief of mind produced by non-fulfülment of material 
desire (daurmanasyam icchàvighátàc cetasaly kyobhab).!” 





 Añgamejayatva. 
Afignmejayatya means trembling of the body. In performance of yoga 
A natural vibration can be felt in different limbs; it is known by the name 


adgamejayatva in the yogaiástra. 


‘Sviisapratviisa, 

It is the process of respiration. The soul without any desire inhales the 
external air and exhales the inner air—this is called respiration." 

This natural process of respiration creates obstruction in samadhi for 
which the mind can not be concentrated. 

All these impediments can be removed by practice and apathy. The grace 
‘of the supreme being is the only resort to remove these obstacles and protection 
of own. It is only by the grace of god that men can succeed in the yoga. 











102. ууйөлыздөуа, p. 37, dubkham ddiydimikom ааһа ddhidgivikam сә | 
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CHAPTER VI 


VIBHUTI : UPANISAD AND PATANJALA YOGA 


‘The yoga is an invaluable treasure of India. This philosophy is the 
wonderful product of the Indian sages. Our hermits and sages have tasted 
the conclusion of the art of yoga by their own instinct, grace of gods and 
by realisation of brahman : and thus produced it in front of all. The smrtis, 
puránas, medical sciences, astrology and other &istras and branches of learning 
are the sweet and flavourish fruit of prudence which is produced by practising 
yoga, ‘Tho art of yoga is not only established in the form of philosophy but also 
in the practical form. So in all the literatures of the Aryans, the qualities 
‘of yoga have been put forth. The worship of love and devotion has been des- 
€ribed as the body of life and yoga. Аз (he enjoyment of the soul in the body 
can not succeed without the existence of body, likewise the works related 
Yo devotion can not be accomplished without the help of yoga. The fire of yoga 
burns the heaped up vices of human beings to ashes. Pure knowledge can be 
attained by yoga and also salvation can be attained. The pure knowledge helps. 
the yogis, The art of yoga is the core of spiritual thinking of the Indian 
scholars. Our spiritual thinkers have realised the mystery of yoga by study and 
Practice and they have unfolded the mystery 10 the people. The yoga iv 
sovereign and eternal practice. 
In India yoga is being praised з ince ancient times. The high esteem of the 
people about yoga ix that yoga is the highest science and the wide path for wel- 
fare and benediction. Through the power of yoga men can learn accurately 
all the facts of this universe. I is due to yoga that Brahma, Visnu and 
Mahesvara is called by the name god, and they conduet the work 
through the power of yoga. The power of yoga has made Siva 
ролна ае оо Seer puedo c 
x= Siva is true and eternal. With this 

е endo attained the 



















s the spiritual 








VIBHOTI £ UPANIŞAD AND PATARIALA YOGA 1 


Yoga is that process of life where the soul can forsake its individual 
existence and establish in the collected form, ie. the soul becomes concen- 
trated in the ultimate reality and the individual self, after forsaking its limitations 
unifies with the almighty god. Man practises the main theme of yoga in 
his own life and after enhancing the own spiritual strength more and more 
proceeds towards fulfilment, There are unlimited current of stre 
store of unlimited possibilities in a man. But in most cases these remain 
arrested. Through the medium of yoga it becomes manifested and bloomed. 
‘As much as the devotee proceeds through the path of yoga, the spiritual 
qualities get manifested in him—this is called vibhüti. If the devotee can 
obtain it he can perform many impossible tasks. 





The sanctifying grace described in the upaniyads. 

The man who can concentrate his soul together with mind on the top of 
the nose for a single moment, becomes capable of destroying the sins acquired 
in hundreds of births, By controlling the mind at the eye-balls, all types. of 
knowledge can be acquired. The knowledge of indraloka can be attained by 
controlling the mind at the tip of the nose. The restraint below this spot 
gives the knowledge of agniloka. The knowledge of all the worlds can be ac- 
quired if the mind can be concentrated in the eyes. The concentration in 
the ears brings the knowledge of yamaloka, and the concentration beside it gives 
the knowledge of nirrtiloka. The performance of samyama at the back gives 
the knowledge of varunaloka. The concentration of mind in the left year 
produces the knowledge of vayvloka. The performance of restraint at the 
neck produces the knowledge of candraloka, likewise the restraint at the left 
ye produces the knowledge of tivaloka ; at the head the brahmaloka ; below 
‘the fect the atalaloka ; at the fect the vitalaloka ; at the joint of the feet the 
mitalaloka ; and а! the thighs the swtalaloka" 

‘The performance of samyama at the knees brings about the knowledge of 
mahátalaloka ; at the thighs the knowledge of rasátalaloka ; at the waist the 
Knowledge of talütalaloka. The concentration of mind at the nave produces 
‘the knowledge of bhüloka ; at the abdomen the knowledge ol bhuvarloka and 
at the heart the knowledge of svarloka. The restraint above the heart helps to 
get the knowledge of maharloka ; at the neck the knowledge of janaloka ; in 
the eye-brows the tapoloka ; at the head the satyaloka, The samyama in 
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dharma and adharma is the cause of knowledge about past and future. The 
Knowledge of previous birth comes from the concentration of mind in the 
collected works, The concentration at the others mind produces the knowledge 
of the same. If the samyama is made in the form of the body, it becomes in- 
visible to others, The restraint of strength helps to have the strength like 
Hanumat. The concentration in the sun gives the knowledge of universe, and 
the concentration in the moon gives the knowledge of formation of the stars." 

‘The samyama in dhruva produces the knowledge of its motion, and the 
samyama in own self produces the knowledge of purus, Similarly, in the circle 
of nave the knowledge of formation of body can be acquired. The 
samyama at the neck region stops hunger and thirst. The concentration at the 
Karma (vein) makes one motionless, The samyama at the sky of the body gives 
‘one strength for going to the sky. 





Vibhûti as described in the Pitanjatayogs, 
After performing discipline in the three рагіодтаз, the devotes can have 
the direct knowledge of the past and future materials. AN the inanimate 
are of the nature of paritáma. There are three stages of paripâma— 
laksana and avasthá. One should observe discipline in these three 
parinámaa 
Неге doubt arises — visibility of the matter relating to samyama is only. 
possible but not of other matters, Here the subjects of samyama are three 
Parindmas. But how the knowledge of past and future is possible by it ? "The 
solution is that the samyama in these three paripümas makes to observe past and 
future. As during observation of a pot it comes to the knowledge and at the 
same rime its form and colour also can be known, likewise during observance 
of discipline in the three parindmas one can have the knowledge of the 
Parinàmas together with present amd past existing in it. If one observes 
discipline in the word, meaning and the divisions of suffics/he can get the power = 
to understand the languages of all the creatures.’ The common people 
divide the words, meaning and the sullixes, because these remain ups 
very closely with each other. But the devotee can divectly have the knowledge 
CELL bed тшм ent араби pakra pa mapasa sa 1 them. 
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In this way the devotee can have the knowledge of the words spoken by crows 
and others, 

The knowledge of previous birth can be attained by controlling 
the innate feeling. After observing samyama in the pratyaya it can be 
known and the knowledge of others” mind can be attained, According to the 
derivation, prarlyate'rtho'neneti pratyayab—pratyaya means mind, “The 
samyama in the form of the body makes the strength of its form bewildered. As 
a result the body becomes out of sight and the devotee can disappear". 

The body of five elements has five qualitics-— form, taste, scent, touch and 
sound, The five sense-organs, such as, eye, tongue. nose, skin and ear accept 
опе quality each. Like the form if the devotee performs samyama on taste, 
scent, touch and sound, he can obstruct the facility of other sense-organs 
from obtaining these things. 

The karman has two varieties—sopakrama and nirupakrama’. The work 
which gives fruit very soon i» known a» sopakrama, but that gives 
the result late is nirupakrama. Observing samyama in these deeds the 
devotee can get the knowledge of death. Me also knows what work will 
give what fruit and when, Sometimes the death can be realised. by arista, ie. 
opposite sign. The arista denoting death has three varieties—spiritual, ele- 
mental and supernatural, "Performance of samyama in friendship, pity 
and gladness gives strength." The strength of elephant can be acquired by 
samyama in strength, Ву introspccting the enlightened attitude onc can have 
the knowledge of minute things remaining at a distant place." 

The samyama in the sun, the cluster of heat, produces direct knowledge of 
whole of the universe. The samyama in the moon originates the knowledge of 
the position of all the stars. If the devotee performs samyama in the immo- 
vable light dhruva, he can acquire knowledge of the movements of the 
Mars. If samyama is observed in the mave-circle, the koowledge of formation 
of the body can be acquired. The samyama in the hole of the neck makes the 
devotee devoid of hunger and thirst. The samyama in the vein kürma produces 
mental and physical firmness. ‘The samyama in the halo shows the cman- 
5, dé. элв. 

6. Iba. 3/21. 

3, Vylhabhisys, p. 315, karma dvividbum sopakramam nirupakromarp ca. 
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Cipated person? There is a hole in а place between the forehead and head 
Which is named as brahmarandhra. It is lustrous and connected with suyumná 
vein, Afer observing samyama in this spot the devotee can sce the emancipated 
Person traversing between the earth and the sky and also сап hear his address." 
‘The mind can be scen after performing samyama in the heart. The body 
is the residence of soul and the supreme soul. Here there is a heart-path in the 
form of a lotus bent downwards. That is the residence of vijhána.?* The know- 
ledge of the supreme being arises by observing samyama in conscience as such 
After having the knowledge of the supreme being one succeeds in pritibha, 
#rivana, vedana, dara, йзудда and уйнал» After decay of innate feelings 
related to work which is the cause of worldly bindings and after acquiring the 
knowledge about the movement of own mind through the paths of vein, the 
mind of the yogi attains capability for entering into other's body, If the 
devotee performs samyama in the udána удум, he remains disentangled with 
water, mud and thorn. The samyama in the samana vayu makes the body of 
the yogi lustrous. The samyama in the relation between cars and the sky 
provides the yog! with celestial ears, The samyama in the relation between the 
body and the sky makes the yogi capable for going to the sky. Observance of 
samyama im the five forms, such as, sthüla, svaropa, sûkyma, anvaya and 
atharvattva helps the yogi to win the materials of this world? The ci 
types of treasures such as, anima, laghimi, garimi, mahimê, prapti, prilkimya, 
Mitva and vaditva can be obtained from bhütajaya. At the same time physical 
treasure can also be obtained. The yogi gains his lucidity ; he becomes most 
powerful and his body becomes as strong as the thunderbolt,"* Observance 
of samyama in the form of five sense-organs, such as, grahana, svarüpa, asmitá, 
anvaya and arthavatva helps to win the sense-organs. As а result of winning 
‘over the sense-organs, the devotee acquires three achievements—manojavitva, 
vikarapabbiva and pradhînajaya. Manojavitva is based on body. Ву it the 
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body can move as first as the mind.1* Vikaraoabhiva is the sucocus of the sense- 
‘organs. By this achievement the sense organs can move at any spot at will 
‘without the human physique?" Control over all the universe with its manifes- 
tation is pradhanajaya." All these three achievements are known by the name 
madhupratika in the yogasdstra. If the devotee observes samyama in the 
division of prakrti and purusa he becomes omniscient. He can acquire the 
knowledge of the animate as well as the inanimate." Samyama in the moment 
‘and its orders produces the knowledge of conscience.” 


"Patafijali has mentioned the result of samyama starting from bulky to the 
minute material. First he has mentioned the achievements relating to the 
inanimate objects, then the achicvements which are related to the knowledge 
of the distinction between animate and inanimate. At last achievement of 
the knowledge of conscience has been mentioned. Through the practice of 
yoga the above achievements can be acquired by the devotee, but one secking 
salvation should not pursue after these sanctifying graces, because after 
Attainment of these graces, he pets attracted to them and becomes deviated 
from his ultimate object. Patañjali himself mentioned that even after 
invitation by the gods, the devotee should not be proud of and attracted 
to the worldly materials. At this he again gets entangled to the cycle of 
this universe. 


Through the power of yoga the toil of mind disappears and. the conscience 
blooms completely. Thought becomes pure and concentrated. A person 
acquires the power of self-analysis, Through the power of yoga the devotee 
succeeds in determination. The determined yogi сап do whatever he likes to do. 
The Yogatattvopaniyad says that the capability of the devotee's mind becomes 
firm, He can acquire the achievements like celestial cars, celestial eyes, 
celestial speech, desired beauty, power of disappearance and transforming of 
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iron into gold by smearing stool.** Ву the power of yoga the devotee can go 
up and wander in the sky? The Уан ба also mentions the achievements 
like going to the sky et 





The greatness of yoga. 

The greatness of yoga is superior to the greatness of modern science. Like. 
the scientists the yogls are also the harbinger of social prosperity and harmony. 
As the scientists after various observations and experiments in the laboratory. 
present many beneficial discoveries before the people, similarly the уо» also 
through the power of yoga makethemselves strong and stout, produce expert 
citizens well-versed in all the arts and thus serve a great benefit of the country 
and the society, There is no doubt that this production of the yogis ways. 
true, quiet and beautiful. The yogis try to unfold the mystery of this universe 
and thus acquire knowledge of very minute objects. The scientists are complacent 
after establishing their supremacy over the superficial strength of the 
universe, but the yogis do not get satisfaction with this only ; they gradually 
bring the profound strength of the universe under their control. The yogis 
attain the state of samAdhi with the help of yoga and collect buge gems of 
achievements for this world. Thus the yogis are always the builders of country. 

The huge property, stupendous learning, rich literature, beautiful and 
attractive body, keen intellect, pleasant place, unending accomplishment and 
the process of minute analysis etc., all become useless if devoid of health, So the 
body should be kept sound by practising yoga. The yoga makes the body fit 
and strong, the mind pure and fresh. The yogi spends his natural life by residing. 
in a sacred place ;he eats pure food, drinks pure water, takes pure air, searches 
after the right path, accepts the mystery of life by tbe rays of the sun, and makes 
himself free from mental anxieties. The human life is difficult to obtain. This 
body is the means of performing worldly and spiritual works. It îs mentioned 
in the Yogalikhopanisad that this body is the residence of Siva. It is the cause 
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Of proving fulfilment to all the corporeals. For the development of men there 
эге requirements of pure veins, pure blood, strong bone-marrow and nerves, 
strong nervous system, uncrring knowledge and pure semen. АЙ these can be 
obtained by yoga. Through brahmacarya vigour сап be obtained and the pure 
semen in body produces celestial lustre or electrical power. The semen settled 
in the body moves upward by the process of yoga and after forsaking its super- 
ficial form it gradually attains the extremely minute form. Then it mixes with 
the mahibindu remaining in the centre of thousand-petal lotus. In this way 
after diverting bindu from the worldly materials if it is employed in the path of 
brahman, then emancipation can be attained. There i» no other practical 
means equal to yoga. Internal beauty i» greater than external beauty. 
Through the practice of yoga internal beauty can be developed. Saükarik 
writes in the Saddsdrastorra— 

“deho devilayah prokto devi devo nirafjanaly 

Aceitam sarvabhávena svánubhütyà virdjate.” 

1f the spiritual practices are made in the proper way, the body surely 
is transformed to god Níraüjana. Ap the reflection is clearly visible in the 
transparent mirror, in the tranquil mind cawed by sound body, 
all works become successful. Thus the saying of Krasa, “yogal) karmasu 
kaufalam" becomes true. The yoga provides strength to men for performing 
works. Work is the vital thing of human life. 

The Yogakalpadruma says—knowledge can be attained from yoga. 
religion is also attainable from yoga. Yoga is the supreme penance. That 
stage which is attainable by yoga, cannot be obtained by the brühmapas 
through severe austerity, prayer and performance of sacrifice. The intelligent 
persons should practise yoga only with a view to get rid of tbe bindings 
of this world.* "The knowledge of brahman is the cause of emancipation. 
But it can not be produced in the restless mind. This restlessness of intellect 
сап not be stopped without yoga. Hence yoga should be practised”. 
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M is said in the YajluvalKyusmli "ihe main object of sacred deeds, 
control of sense-organs, non-violence, austerity and study of the vedas i» to unite 
with the supreme spirit by yoga". The brahman can be realised by the yogi 
himself as the happiness of intercourse is realised by husband and wife. 
As a born blind has no knowledge of the form of a pitcher so а man 
Without yoga can not have the enjoyment of brahman? И is mentioned in the 
Évenbdvataropanivad that “keeping the head, neck and chest straight, the body 
motionless and the sense-organs moderated by mind, the уор! crosses the 
streams of joy and sorrow, life and death and other fears with the help of 
the boat in the form of orkára" "Salvation can be attained by the knowledge 
ofself. But knowledge can not be produced without yoga. Success can 
be attained after practising yoga for ever"? According to the Kürmápurdna. 
as quoted by the Yogakalpadruma, “by the fire of yoga all the sins burn to 
ashes and the celestial knowledge arises in mind, The knowledge brings 
unattainable salvation”! 























гора is the best medicine for those who arc being tormented in this 
world” "Kaivalya can be attained by the knowledge of supreme. This 
knowledge is a form of yoga, because the dry knowledge devoid of yoga can 
not be the cause of emancipation." "The man who performs meditation in 
мтап after considering the worldly illusions and the soul as true becomes 
free from the bondage of this work. But he who is indirect speaker or 
hearer of spiritual knowledge can not be free from this world’s bondage". 
“The intellectuals should not spend his whole life in the dry debates of the 
scriptures. As the word of light can not dispel gloom, the word of scriptures 
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also can not bring emancipation.7* The Rgveda says, "no sacrificial work of 
the learned becomes fulfilled without yoga, That is only engaged with 
duties". sr 

The aim of yoga is the union between the individual sou) and supreme soul. 
Yoga is the cause of all the austerities and itis the best of all. It is said in 
the Yogatartvopanisad, "by reading and hearing yoga all the sins can 
be destroyed”, The only path in this world is yoga, If has been uttered by 
вой $айкага — "through the study of many books on logic, grammar etc., men 
get fastened in the chain of the scriptures and thus become perturbed'™, "Ву 
churning the four vedas and all the scriptures the yogis drink its main. 
portion, but the remnant (takra) is for the panditas Al the creatures are 
encircled by the illusory nets of joy and sorrow, The yoga is the only way that 
can make them free, dispel the illusions, destroy birth, death, old age and 
disease and cross the death. Emancipation can be attained by no other way 
except the practice of yoga. The great yogi Siva says—"O supreme goddess, 
how knowledge devoid of yoga can bring emancipation”. 

It is mentioned that when the mind gets purity with the help of yoga, the 
spiritual knowledge manifests and it can be acquired in one birth, So yoga 
should always be practised by the devotees. There is no greater virtue than 
yoga, no other prosperity is there greater than that of yoga. Nothing is minute 
than yoga, and nothing is superior to yoga. The yoga is the greatest mental 
strength. The Mahabharata says, “there is no other knowledge equal to 
samkhya and no other strength is there equal to yoga" The Kathopanisad 
‘mentions that "a loose character, one having a restless mind, one devoid of 
‘meditation can not attain brahman”.* 

Since ancient times the scarch for spiritual knowledge is being made by 
thinkers. The yogi makes his mind and sense-organs controlled by the knowledge 
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of yoga and strives to have the spiritual knowledge. It isimpossible to have the 
knowledge of brahman by material observation. So the practice of yoga 
is the must. When the mind becomes pure by the yoga practice, the reflec- 
tion of soul can be seen in the mirror of heart. All the knots of human mind get 
opened, and he reaches to such a high peak where spiritual thinking is 
possible. Yoga provides all fulfilment, removes illusions, death and birth, 
unhealthy condition of body and provides happiness. 
The yogi having a pure mind by the practice of yama, niyama etc. can do 
everything as desired. The binding of the superficial body and the minute body 
becomes loose by yoga. Then he can have the knowledge of the veins of human 
body and the process of entrance and exit in the minute body. Thus 
forsaking his own body the yogi can enter into the body of others. at his own 
will, "After the control of the samana vàyu, the yogi becomes lustrous'. After 
‘observing samyama in the instincts of the previous birth he can have the 
knowledge of previous birth, and observing samyama in the later birth he 
acquires the knowledge of the later birth. Observing samyama in bhota 
(matters) the yogi can keep the world under his control. At the influence of the 
sativa quality when the rajas and tamas qualities disappear and the mind 
becomes pure, there arises a full intellect named rtambhará. When the devotee 
сап realise completely the exposed nature of yoga produced from the five vital 
elements, his fear from disease, oldage, death etc. disappears ; because his body 
always remained filled with the fire of yoga. His body becomes light. He 
completely comes round and his desires disappear. His complexion becomes 
bright and lustrous. His sound is sweet. А sweet fragrance is discharged from 
his body, and the quantity of his stool and urine is largely diminished. “By 
yoga all the diseases of yogi disappear, his uncasiness of body gets destroyed. 
The moon showers its beams on him, The fire of the body attracts seminal 
fluid through wind, thus makes his body soft. He becomes as speedy as wind, 
‘omniscient, and possessor of beautiful complexion. He acquires the power to 
go to the sky". "By the practice of yoga, ahambiras, the causes of sorrow 
are destroyed anyi amas originate, Thus darkness as the cause being destructed 
there is no sorrow". “The уор cuts off all the veins in this life by the 
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sword having power like fire and sharpness like yoga" After purification 
of his veins the body of the yogi becomes light and graceful. The fire of belly 
blazes aflame and he becomes emaciated, Having attained success in animi 
ete., the yogi traverses all the worlds. Sometimes he assumes the form of god 
at his wish and goes to heaven ; sometimes he assumes the form of man ога 
yaksa or at his desire he assumes the form of tion, tiger, elephant etc * "The 
yogl possesses an emaciated body, a pleasant face, pure sight. He hears nûda, 
free from all diseases, observes undivided brahmacarya having an aflamed fire 
of belly”. "The yog! can sce the lustrous brahman bright as the light with 
the help of spiritual knowledge. Thus afier knowing the immovable, pure, 
unborn and all-knowing supreme spirit the yogi becomes free from all 
bindings”. “As the sun withers away all types of water from this earth, as 
fire eats everything, the yogi enjoys all material objects, and yet he remains 
the pure.” "The уо! obstructs the old age by attracting the apana wind 
upward and keeping the breath below the neck, and he appears as a young man 
of sixteen" 

‘The yoga has been given the highest place in every sphere of Indian 
austerity. In dharma, artha, kima and moksa of human life the yoga has got 
‘supremacy in all sides. No austerity dissociated with yoga may attain desired 
object, It is due to ignorance that human mind naturally becomes 
extrovert. Only by yoga such an extrovert mind may be turned introvert. 
The concentration of mind is an essential point whether it may be the 
path of action (karman) or the path of knowledge (jana) or the path 
of devotion (bhakti), or any other path. Unless the mind becomes 
concentrated and controlled the hope for success is fruitless, After 
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concentration of mind, the external procedure of austerity can be 
accomplished. When this concentration gradually enhances the existence 
of this external world slowly disappears and only the realisation of own nature 
exists. The fulfilment of yoga becomes possible only when the soul can 
perceive nature of its own god. The yoga inserts into one, the complete form of 
the whole life. Yoga is the union with the supreme being. 

The yoga philosophy is the soul of Indian aryans, the primary matter of 
the vedas and the extension of the upanisads. Whatever may be the aim of. 
yoita, treatment of disease, gaining a good health or spiritual realisation, the 
devotee must control the soul, The yoga is the science of strong life. The 
Pranayama is the best way to enhance the flow of strength inherent in a man, 
and itisa partof yoga. Emphasishas been given on the point of practice in yoga 
in comparison with the conclusions, In spite of that it is necessary to have the 
knowledge of philosophical reality. In the yoga there are various references to 
introspection, All these have а common object and that is more advancement 
of introspection of the devotee. In the process of restraint in yoga, the devotee 
can have the realisation of many minute spiritual feelings. He can perceive the 
smallest circle and particle of strength lying in the body. Every man has minute 
level of consciousness lying with him. This consciousness approaches 
towards reality step by step. Every level of an individual mind has its relation 
with a circle, This circle remains settled in the süksma Sartra of a man, This 
circle tries to lead the consciousness above material surroundings. The yoga 
is related with that circle. The primary aim of yoga is to lead the consciousness 
of the devotee to the highest stage of mind and to awake the secret and small 
particle of strength lying with him. When the consciousness of the devotee 
reaches that stage with the help of yoga practice, the circles lying in the body 
automatically awake. 

‘The yoga is the total practical process of the culture of self. It is a 
practical science. With the help of it development of body, mind and soul is 
possible. After driving away the sense-organs from this material world, the 
mind becomes more concentrated. The yoga provides the soul with 
‘immortality. With the help of yoga the mind and its actions are restrained. 
Thus yoga is a path—the entrance-gate of which is the heart of men. The yoga- 
provides completeness, peace and happiness for ever. By it one can attain 

more strength, vigour, long life and good health. Yoga converts the animality 
кынна! feeling. Through the practice of yoga men can restrain their 
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‘own emotion and attachment and аза result they can remove their greed and their 
restlessness of mind. There are three vital elements of attaining yoga—purity, 
concentration and emancipation. The meaning of purity is removing of the 
impediments which obstruct the strength of our existence in the elemental, 
moral and mental forms, The meaning of concentration js to lead the power 
‘of existence to the highest stage in mind for attaining a determined object, 
Emancipation means making one’s own self free from narrow and woeful knots 
of strength which are working in our nature in a limited and false radius. 

All strength get together with the help of yoga. The spiritual strength in 
a man lies in the back-bone (spinal cord) which reaches upto head. The head 
is its door, The whole of the body is being controlled from this place, and 
fosters it as well as destroys it, The cause of creation is known as Brahma, the 
strength of preservation is Visnu and the strength of destruction is Siva, Thus 
Brahma, Visou, Siva and other gods reside in our body. The strength 
becomes enhanced by yoga and the devotee's power of imagination mingles with 
the strength of god and performs the deeds, 

By the power of yoga the devotes begets high merit and keen intellect. He 
gets long life and even in old age he remains physically fit. The body becomes 
healthy, pure and clear or lucid. In yoga this lucidity has a particular value. 
It is not only limited in the eternal materials. The yoga provides strength also 
in internal, mental and meditative lucidity, Until and unless internal, mental 
‘and meditative lucidity is gained, the devotee can not obtain his object. After 
obtaining purity the devotee becomes pleased and he develops his personality. 
The detached strength of body and mind is set together and removes 
the obstacles of development of personality. The total development of 
Personality is possible by yoga alone. The restless life of men becomes 
Controlled by yoga. So it can be said that yoga is for the good of human 
beings, and humanity is connected with yoga. Yoga is such a science 
that proceeds together with materials, life and consciousness, and it works as а 
dam on material and spiritual slopes. Tt is such a high stage where the sense- 
organ of knowledge becomes obstructed, According to Safikaricárya, ‘yoga 
is the means of attainment of the unattainable." 

‘Yoga is the cream of Indian philosophy. The individual soul is a part of 
the supreme зош. Common people engrossed in ignorance understand the 
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unreal world as real. The truth can be found out if the cover of ignorance is 
removed by yoga. A yogi feels no attachment in any material. So he can per- 
form every work with detachment. Though this work is very tough, yet a great 
change ín men is possible through practice and apathy. He acquires power 
to perform work with detachment. Only the yogis can do such works. He 
dedicates all the works to god. It is said in the Gita," “yogi is greater than an 
ascetic. Не is greater than one having knowledge of the Sistras but per- 
forming works with desire’. Even in the vedas yoga has been praised." 

The sufferings from ignorance disappear if yoga is performed for long time 
with due respect. Only by a pure mind the dtman can be realised. From yoga 
the knowledge of conscience arises which is also known as táraka knowledge. 
By it kaivalya can be attained. After attainment of kaivalya sorrow totally 
disappears. ‘Then the creatures do not suffer from rebirth, death, old age and 
eases 

‘The yogi determines himself by yoga and ascertains as to what things are 
remaining at what place inside body. Then he starts to analyse the mental 
stages. The common people keep their bodies steady with the help of yoga and 
after performing their duties build the society and protect the country. 


Yoga in modern atmosphere. 

For last few years people have taken interest in yoga. They have judged 
yoga from different perspectives, and thus different doubts and errors are found 
at present. In fact yoga is a part of the system of Indian philosophy, culture 
and society. But the cause of errors is that at that time it was very difficult to 
ascertain yoga and its aim, At present the westerners attach importance on 
yora. 

Yoga is the philosophy of life. Its aim is not only the development of 
Physical strength, but also complete manifestation of personality, attainment 
of place and winning of self. In ancient times the art of yoga was developed to 
the highest degree, but in the later period it was on the verge of extinction due to 
lack of study, teacbing and practical application, Recently the people have 
been showing their interest and eagerness to know about yoga. In this world 
where there is sufficient happiness and wealth due to advancement and 
modernisation, there may be found anxiety, displeasure and different mental 
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disturbances in human life. Due to such mental diseases, human life has now 
turned to be very painful. So а number of afllictions and diseases increased, 
In this disturbance people have been attracted to Indian culture and 
preaching of yoga, its development and teaching have been started. Different 
institutions have been preaching the secrecy of keeping the body fit and healthy 
by different yogic means. The diseases are treated there with the help of 
various ásanas. The doctors have made a chart of damas, prànñyáma and 
satkarma as well as the diseases to be treated by these. 





Та fact yoga which is being practised now-a-days, is only а part of yoga. 
Men are practising dsanas, pripiyimas and different mudràs, but they 
are not having a complete result, The reason is that men become satisfied by 
the superficial actions of these fisanas ete. They have no knowledge of minute- 
ness and aim of the mudrás. In yoga it is necessary to combine the minute and 
superficial activities. Now there are some persons who declare themselves as 
yogis for having their capacities to sit in an Asana for long hours, sop their 
nervous system, keep themselves confined under ground for some days. But 
they are incapable of having the knowledge of brahman. Through practice 
they do acquire some power which after exhibiting in front of people attract 
them, Such an attitude is rather negligence to yoga. If all parts of yoga do 
not get exposed, the tradition and magnanimity of Indian yoga will perish. 


Our society is perilous at present. The fraternity among people has dis- 
appeared. One seldom thinks another as his friend. The only way to get rid 
of this trouble is performance of yoga. Through performance of yoga when 
the morality and virtuous practices evolve, such mental approaches will cease to 
exist, The Sistras say that the mind and the soul of men are formed 
according to their nature of food. It is said in the Pusyparabrahmopanisad, 
"leaving aside the prohibited food generates purity in mind. After purity of 
mind one can have the knowledge. One who has not attained the knowledge 
of brahman should judge what is to be eaten and what should not be"/^ Even 
in the Chindogyopunivad it is said that "purity of food generates purity 
of mind, By the purity of mind thought becomes firm. Having attained the 
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motionless memory, the thought created from ignorance becomes destroyed")? 
The Atharvaveda says "that person is virtuous whose food is being eaten by 
others, The gods eat that food which men eat," 

One who teaches yoga starts from Asana, though among eight stages of 
yoga Astana stands third in serial. After observing the first two stages of yoga, 
yama and niyama, one makes oneself. pare and morally strong, and then one ix 
entitled to practise Ssana. After practising yoga in this process one can have 
the complete result of yoga. So im yoga which is being practised now-a- 
days, the yama and niyama should be included. A man should spend 
his life after forsaking lethargy and having his mind engrossed in purity. In this 
present stage of difficulty men may get rid of it and have peace only by 
practising yoga. The upanisad describes the greatness of yoga in the following 
manner—"vices equal to а mountain stretched for many уојапах become 
destroyed with the help of yoga. There is по other alternative to get rid 
oti 
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CHAPTER VH 
KAIVALYA : UPANISAD AND PATANJALA YOGA 


The meaning of kaivalya is kevalati, ie., detachment from the universe, 
crossing of all the boundaries created by ignorance. In different scriptures 
kaivalya has been termed as moksa, mukti, paramapada, attainment of 
bhagavatva, amrtadháma and nirvana ete. According to the Nindlambopanisad. 
of eternal and non-eternal material there may be found bindings in 
the form of affection in joy and sorrow in this non-lasting world and even in 
other places abo. Destruction of such binding i» called emancipation." 
"Removal of the pride of creatures is emancipation"—says Sarravirapanipad.* 

“When the mind is active the world moves ; when it stops, it i» known as 
moksa.” "Wien the knowledge is attained and the world is destroyed, the 
final cause can be attained then",* The Amriabindapanisad says that the mind 
is the cause of bondage and emancipation. When the mind is attached with 
worldly materials men get tied with and when detachmentis felt men proceed 
further towards emancipation.” 


‘The varieties of kaivalya described in the upaniyads. 
‘According to the upanisads, there are two types of kaivalya—jivanmukti 
and videhamukti. 


Jivanmukti. 

“Jivanmukti is a condition when a person relieved of joy and sorrow, per 
forms his own duties remaining out of it. He is not at all attached to il7." 
"As the sky though existing remains in dissolved form, similarly the person who 
attains dissolution in spite of his discharging normal function is known a» 
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jivanmukta. In fact he is known as jivanmukta who is not influenced. by joy 
and sorrow and always remains unchanged. Не is ever conscious in his sleep, 
his mind remains disentangled like the sky in spite of his normal behaviour in 
the cases of anger, fear, jealousy etc. He feels no pride of authority, whether he 
performs duties or not, Such a person neither becomes the cause of anxiety 
to other nor does he get uneasiness by others. He is free from fear, laugh and. 
tolerance, Such a jivanmukta person though behaves in all matter, remains 
always pleasant and gets full. satisfaction in doing good to others, He destroys 
all the desires of mind and remain» satisfied with the supreme soul, The person 
in whose mind docs not arise such false visible knowledge as “this is universe’, 
“Lam this’ elc. is kaowa аз jivanmukta". The person who comes to learn the 
mystery of the supreme soul by the grace of his preceptor can. attain kaivalya 
having relieved of all sios. The person engrossed in thought of brahman 
becomes jivanmukta A jivanmukta gets dejection of the material enjoyment 
without any performance of penances, Non-attachment with the sorrow as 
well as joy i» the nature of jivanmukta person. The mind of а jivanmukta 
person remains free from laugh, fear, anger, desire eto. He is jlvanmukta who 
always forsakes the desires related to pride and remains with the supreme soul, 
He always introspects and having neither any desire nor negligence to the 
‘worldly materials behaves as if in deep slumber. He has a completely pure 
mind, engrossed in thought of атап. He thus experiences а great peace and 
remain» alive without апу attachment to the objects. He has по desire in anger 
and jealousy, joy and sorrow, religion and non-religion, fruitful and fruitless. 
He destroys Vanity and performs his duty devoid of pride, jealousy and anxiety. 
He always remains as witness with no attachment and he performs his work 
without any desire of result, He has forsaken all the thoughts regarding religion, 
non-religion, all desires and worldly materials. One who has left aside this 
manifested universe after observing it properly is known as jivanmukta- One 
who tastes equally the pungent, bitter and sour food whether tasteful or not is 
known as jivanmukta. One who sees equally the old age, death, danger, 
‘wealth, enjoymgat and poverty is jivammukta. He devoid of anxiety and 
pleasure and having a clear intellect has neither sorrow nor joy. His mind 
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finds equity in production, preservation, destruction, development and 
downfall. He feels no jealousy at others, does not have any desire at any thing 
but enjoys only the material which is available. He is jivanmukta who though 
connected with art, is devoid of art, though possesses a mind, yet is devoid of 
it, and who has left aside the thinking of worldly materials. The Mahopaniyad 
says that “the person who dwells in the midst of all the wealth of this world, but 
remains indifferent to such wealth as if it belongs to other» із known as 
jivanmukta"^ He becomes a jivanmukta person who engages himself in the 
thought of dtman with a firm belief that he is the supreme soul, unqualified 
Aman. The realisation that ‘I am brahman”, “| am the thick form of joy” ete. 
makes a person jivanmukta. It is a jivanmukta who can say, ‘I have no mind, 
intellect, vanity or sense-organs. 1 have neither body nor soul, nor illusion, 
desire, anger. | have no world. Nor even the penis, eyes, mind, ear, 
nose, tongue and hands belong to mc. 1 have neither waking, nor dream, 
пог any cause. I have no time, space, material, intellect, bath, evening- 
prayer, god, temple, pilgrimage, service, knowledge, feet, bondage, birth, words, 
sun, virtue, vice, work, good, and creature, and in this way there is no touch of 
the three worlds in the soul.” The Adiydimopanisad mentions the condition of 
jivanmukta—"the act of combining brahman with the soul i» called ргајдд, 
prudence, A prudent is always jivanmukta. He is jivanmukta who sustains 
no egoism in his body and sease-organs. The person who can not find апу 
division between the creatures and brahman is known as jlvanmukta." 
The Adhydimopaniyad further clarifies “the person whose attitude remains 
equal even after worship by good person and oppression by bad person 
ds considered as jivanmukta"/^ Through the power of dharmamegha 
meditation the net of desires disappears, the accumulated works of 
previous births in the form of virtue and vice are totally extirpated; the great 
sentences which could be understood indirectly at first, now brahman can be 
realised directly without any obstruction. Then he may be named as 
jivanmukta." “The undecaying manifested and latent soul is remaining at the 
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inner heart. The person who always ог even at the time of death meditates 
this Gtman is known a» jivanmukta, He is fortunate and successful." 
"When there remains no process of thought, existence or non-existence, 
pride or non-pride and the devotee settled ar the undivided condition becomes. 
fearless, the knots of his heart open, all types of doubt end, then he can 
reach the state of nirvana and become jivanmukta."™™® This condition 
of jlvanmukta is available by the devotee in the sixth stage of yoga. “Like the 
ocean devoid of ripples, like the lamp kept at a windless spot, kaivalya 
which is motionless, complete, devoid of existence and non-existence becomes 
manifested to him whose determination is destroyed, Emancipation ties with 
him. So emancipation is available if the supreme soul can be meditated after 
forsaking existence and non-existence. One should attain jlvanmukti by 
forsaking knowledge and to be known, meditation and to be meditated, object 
and non-object and visible and invisible again and again in all stages. 
Jivanmukta possesses supernatural qualities is devoid of old age and connected 
with pioga 1? "The powerful fiva-incantation originates from mûlšdhîra, Rare 
is both the bearer and the speaker of it. It is called pitha. It is perceivable 
and nddalings. At its realisation the devotee becomes jIvanmukta. ne 








‘Videhamukti. 
"The second stage of kaivalya is videhamukti. When the body of jlvaamukta 
is destroyed in course of time, he attains videhamukti as the movement 
of air stops. “During the state of videhamukti there happens neither 
prosperity nor downfall, dissolution. This condition excels existence and non- 
existence. It does not remain afar. In this condition there remains no egoistic 
attitude and sellless attitude, Depth and motionlessness can be felt at that time. 


Үд. тым. 3/23. 
13. Akyyuponiyad, 3940, 
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There is neither any existence of light nor darkness. There only exists the 
inexplicable form. 

The Tejobindapanizad'* elaborately describes the condition of 
videhamukti. The brahman in form, quict-souled, connected with the joy of 
brahman, clear in form and the great mute is named аз videhamukta. One who 
does not even think that one is the all atman or soul, equal soul, pure 
soul, transcendental soul etc., or the object soul, beautiful soul, joyous soul, 
‘emancipated soul, but only remains settled in the illuminating form of brahman, 
is known as videhamukta. In fact, the person who even forsakes the idea that 
am brahman' and has his heart filled with joy is videbamukta. He is known. 
as videbamukta whose mind is free from the ideas like the following 
the thing which exists after leaving aside the idea everything is existing, every- 
thing is not existing ; I am brahman, Tam not brahman ; І am only the form 
of joyous existence ; I do not touch the soul ; nothing is truth ; the supreme soul 
is beyond qualities ; the soul is connected with the earth ; the soul bas no division 
of time, space, thing etc. ; there is no existence of L you, he, this, that ; 
soul of time is devoid of time ; that empty soul, minute soul, universal soul is 
devoid of universe ; I am only the supreme soul, only the form of knowledge, 
only the form of existing soul ; there is no other division of world ; where are the 
‘creatures, the speech of god, the scriptures and where am I ; this is the con- 
sciousness ; I am also consciousness. He, who is only consciousness, satisfied 
with the own soul, sitting in happiness and is undivided soul devoid of atom and 
superficial objects, the supreme cternal joy, is known as videhamukta, He is 
videhamukta who is devoid of all thoughts of individual soul and supreme soul, 
Who possesses the form of free and not free, bound and emancipated, divided 
and undivided, all and non-all, non-pleasure and pleasure and also devoid of all 
these forms, A videhamukta is one who is devoid of eternity and non-eternity, 
fama, dama etc., emancipation, minute and superficial figure, causes, turlyas and 
also devoid of five kogas of anna, prana, mana, vîjããna and апада. One should 
move along one's own апап after observing it, knowing it, enjoying the own 
Aiman and keeping it sound and also after satisfaction with the owa soul, In 
this way enjoyment with soul makes one videhamukta, „ 

One should gather knowledge of individual soul and supreme soul and 
should realise the truth that 'I am that supreme brahman’. “As the sun shines 








VT. Tebindüpanitad, 4/33-79. 
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in the sky similarly the soul exists in the sky of body and the power remains in 
between two bows of the brahmarandhra. The person who perceives the štman 
in himself and dissolves the mind in it can attain kaivalya. "i 

The nature of Kaivalya according t» Pitaijalayoga- 

The union between the seer and the scene is the cause of sorrow. "fgnó- 
face is the cause of this union”. The knowledge of universality in non- 
^wniversality, purity in impurity, happiness in sadness, and àtman in поп-аітап is 
"ignorance. So long the instincts like anger, malice etc., originate from ignoranec, 
‘the bondage of this world docs not disappear, ‘Though the person is free and 
devoid of reaction, he forgets his own nature duc to ignorance, and experiences 
sorrow. "Due to the lack of ignorance, there is lack of connection. ‘That ts 
höna That is the kaivatya of the seer". When due to lack of ignorance the 
"connection of intelligence with person stops, the person devoid of intelligence 
tan not get enjoyment. This total deprivation of sorrow is kaivalya. The 
person understands the temporary intelligence as if his own, and supposes the 
Joy and sorrow as if his own which have been achieved by intelligence. It is 
false knowledge. When the person realises by trae knowledge that Tam different 
"from intelligence, it Is vivekakhydti. This vivekakhydti which is devoid of false 
Knowledge helps to attain paravairigya. This vivekakhyati i» the means to 
destroy sorrow. A total detachment from sorrow is emancipation. Tn fact, 
‘the person is always pure and conscious , but due to ignorance impurity is pro- 
duced in it, So the purity amd equality in person i& secondary. When 
"this rituality stops, the person can Settle in bis own nature and only the person 
remains in existence. This is Kaivalya. When there i» lack of ignorance due to 
knowledge of comience, the mind also gets diolved in its own 
The mind is the refuge ofiorrow. When there remains no mind and thus the 
sorrow rémains во more, the person sets da ‘his wn Kaivalya natare. 
Ti s aai pam 
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Patahjali mentions the nature of kaivalya із ihe yoga philosophy— 
“dissolution of the qualities in their own causes which are devoid of utility to the 
Person, or settlement of the person in his own nature is kaivalya", 


The gunas always remain active for accomplishing the neod of enjoyment 
and emancipation of the purusa. These qualities are transformed to body, 
sense-organs and intelligence etc, for success in enjoyment of the purupa 
concerned. When the enjoyment is completed, the qualities dissolve into. their 
cause. This dissolution of the three qualities, mahattattva etc., having their re- 
lation of cause and action ha» been mentioned in the satra by the 
word pratiprasava. After pratiprasava of the qualities the purusa gets rid of 
upadhi mind and he is firmly established in consciousness. So the peatiprasava 
of the qualities has been named as kaivalya. 

It may be mentioned here that the purusa, in fact, can not be tied up of 
‘emancipated, but the mind is the object that can be tied up or made freo. 
Action, enjoyment of material, realisation of absolute, vivekakhyati, know- 
ledge etc. are the nature of mind. Practically, the bondage and emanci- 
pation is meant for the mind. 


‘The variety of kalvalya. 
The kaivalya is admitted of two types, e.g. jlvanmukti and videhamukti, 





Jivanmukti. 

During the practice of yoga when there arises the knowledge of conscience 
inthe mind of the devotee, the individual self appears as though different 
from intelligence. At the final stage of this realisation one can attain the state 
of jlvanmukta. A modern scholar describes the initial stage of asamprajüita 
samadhi of jivanmukti jn the following manner :—"The jivanmukta has risen 
upto the stage of svarüpávasthàna, but this stage has not become firmlyr ooted 
ав yet, Hence, the jlvanmukta will have to make efforts to attain this 
svarüpvasthiti permanently. Viti should not rise (even for a moment) either 
spontaneously or by efforts. This is the first stage of asamprajüata samadhi 
or the stage of jtvanmukti according to simkhyayoga. How long this stage 
will continue will depend upon prirabdhakarma.""** During the stage of 
jivanmukti the sufferings of ignorance are reduced to ashes by the fire of 


А ^ wt 
 Supkhya and Advaita Vedinta—A Comparative Study, p. 105. 
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knowledge, The commentator Vyasa himself says that after disappearance of 
sufferings and karman, the learned becomes emancipated in his Ше.” 

Though it appears that the works of jivanmukta and that of ordinary people 
are the same yet there lies difference. The jlvanmukta has the knowledge of 
Conscience. So his works are different to those of common people. Each of 
his works is devoted to god. 


‘Videhamokei. 

After decay of the works by enjoyment which were acquired in the previous 
births by the jivanmukta the devotee becomes videhamukta by forsaking his 
body. It has been stated, “as soon as citta gets merged in the gupas, the vital 
function too stops automatically and the yogi is separated for ever from the 
body. This is the stage of videhamukti according to sümkhyayoga." 
Niradhikiira citta merges into the main cause of it during videhamukti, The 
videhamukta person is emancipated though remaining in this world. 

In yoga videbamukta is such а final stage where the relation between prakti 
and purusa completely stops and the purusa is established in his own nature 
removing away the illusions. In this stage there is no remaant of instincts of 
present or past. АШ the endeavour of уой is to attain the object. All enjoy- 
ments stop when be reaches this stage. In fact the yogaidstra in its entire 
gamut harps on one single tune, i.e., how to reach that stage. 











CHAPTER ҮШ 


COMPARISON BETWEEN UPANISADIC YOGA 
AND PATANJALA YOGA 


According to the derivation, ‘yujyate алпа”, the word yoga has been formed. 
by the root "yujir yoge’ in the instrumental sense with the suffix ‘ghat'. This 
means ‘to be united’ ; but the word yoga has been used in different places in 
different meanings. In the upanigads the word yoga has been employed in both 
the meanings of union and meditation. But Patañjali has used the word yoga 
in the sense of meditation in his yoga philosophy. The authentic commentator 
of yoga philosophy Vyasa says, 'yogab занам". Ifthe meaning of the 
word yoga is admitted as залан, the doubt arises that here yoga îs primarily 
whole and samidhi is its part. The part cam not become a whole. So how 
'yogib semüdhib' becomes possible? In response to this doubt the 
‘commentator says, “sa ca sárvabhiaumak cittasya dharmab™. Yoga is possible 
in all the grounds of citta, but in the case of samādhi it is impossible. 
According to the saying of Yüjñavalkya cited in the Sarvadartanasamgraha® 
union of Atman and paramStman i» yoga. The meaning of yoga in the 
vedinta is the union of individua! soul and supreme soul. The hint of great 
sentences "so'ham" “tat tvam asi’ ete. is available in this stage. In a different 
treatise Yajñavalkya has mentioned samādhi as yoga. Samádhi becomes 
‘successful only when there is union between concentrated mind and the object 
to be meditated. ‘The analysis in this perspective leaves no discrimination in 
admitting yoga in the meaning of connection and meditation as well—"yogo 
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t8rakayoga, amanaskayoga etc. The yoga of Patahjali describes mainly 
two forms of yoga—samprajñáta yoga and asamprajtáta yoga. 

It is a common idea that asamprajñita yoga is гајауова. The reason of it 
has been mentioned by Swami Vivekananda in his R4jayoga. іп the book of 
B. K. S. Ayengar also Phtañjala yoga has been determined by the word rajayoga. 
The following may be quoted for determining the sense of rijayoga— 

"prakarpepa — unnatab pronnatab, mantrayogahathayogádinàm adhara- 
bbüminám uttarabhGmitvid  ràjayogasy pronnatattvam, гајауоваё ca 
saravrttinirodhalakgago'samprajBatayoga b" 

From the above it is clear that mantrayoga, hathayoga etc., belong to the 
lower ground. Rijayoga is placed above these. RAjayogs is the asamprajñdia 
yoga or restraint of all actions. 

Though no reference to the mantrayoga can be found in аву place of the 
PataAjalayogasdira, yet on the basis of analysis of some sütras it may be 
that Potofjali admitted mantrayoga. The Yorasdira says, “pragava signifies 
god" God is himself manifested ; but the darkness of yogl's mind imposes 
obstruction. By the influence of this obstruction manifestation of god remains 
unexposed. Through the power of pranava the obstacle of darkness disappears 
from the mind of yogia. This is why prapava is meationed as most significant, 
‘The meaning of prapava is a particular incantation received from the preceptor. 
Some scholars say that prapava is omkára, Through meditation of pragava 
the yog! has the anübata пдда while going forward to realise god. At the 
initial stage this nûda appears in various ways, but at the final stage it transforms 
into omkira. The devotee attains all these forms. In the Tantraiisira the 
word prapava has been employed in view of incantations particularly. The 
Kothoponisod describes, "among the resorts of austerity for final attainment, 
pranawa is the best and most appropriate resort." Pataiijali says that. 
‘of incantation is the must for realisation of god, because without 
mone can surrender to god. For want of јара a long enterprise becomes fruite 
less. So the sage gives advice for japa. Now question arises as what exactly 
constitutes japa ? The answer is—it is thinking of the incantations like pranava 
fic. received hereditarily from the preceptor. Tbe primary meaning of 


different incantations may vary, but the secondary sense of all the incantations 
—____ ae 
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isthesame. The preceptor advises his disciple according to the latter's capacity. 
The god can never be realised only by pronouncing the sentences, The 
result of meditation of incantation is available when the process of thinking as 
Well as realisation of the pronounced incantation follow. It is the proper 
japa of a mantra when the tree viz., mantra, guru and devata become one. 
That js mantra through the conception of which the devotee gets emancipation: 
The realisation, according to the meaning of mantra, is the desired god. 
Combination of these three, i.e., when the meaning of the mantra becomes clear 
at the time of its pronunciation and the realisation js proper, then it is proper. 
japa of the mantra, “Through japa of mantras in this way every consciousness 
can be obtained and the obstructions are avoided.” This means through japa 
of mantra the devotee can meet the god and destroy all the obstacles which divide 
austerity: 

















‘The upanisads mention various yogas while Patañali speaks of two divisions 
of И. But it can not be said that Patañjali does not admit the divisions of 
wpanigadie yoga. He has described mantrayoga indirectly in his Yopasaira. 
Asamprajñira yoga is räjayoga. It is distinguished by two names only. Räja- 
yoga is the king of all the yogas. Hathayoga is the initial stage and rljayoga 
the final. As Patadjali admits final stage of asamprajdta yoga, so it may be 
Teasonable to hold that he believed in the existence of initial grounds of hatha- 
yoga and others. In the upanisads the cight-limbed yoga has been described 
as hathayoga. Patañjali has explained the eight-limbed yoga in his Yoganitra 
in the form of austerity etc. Thus it is clear that the upanisadic hathayoga has 
been referred to in the Yogasürra of Patañjali. 


Ла fact, the final results of ай types of yoga are the same. These are only 
differentinted by names. The number of yogas in the upanisads is large, but 
these have not been exhaustively dealt with. Paladjali has given elaborate 
description of division of yoga in his Yopanarra and he has also mentioned the 
process of accomplishment Канны naa БАБИ sedis die 
end. 

"The commentator of the Унаач Niye K аа various 
yoga in his Yogariddhdnracundrikd, He has. referred to caryayoga by the 
sua  "mairkarupAmudiopeksánám  sukhadubkhapupyäpunyavişayä oam 
bhüvandta£ cittaprasidanam" (Yogasütra 1/33) hathayoga by 1/34 and 2/49, 
Diksyayoga by 
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dhyanayoga by 1/39, siddhayoga by 1/40, layayoga by 1/41, kriyayoga by 2/1, 
karmayoga by 2/28, and mantrayoga, já&nayoga and advaitayoga by 1/28. 

Yoga is а matter of self-realisation. All can not realise equally. Each of 
the devotee can have realisation according to his capacity. Though the main 
theme of realisation by all is the same, yet some matter may be different, It 
appears that the matter of realisation has not been elaborately described in the 
upaniyads, 

The upanisads say that human body is the temple of Siva and it can attain 
all types of success There is residence of many gods in the body. In the 
upanizadic yoga it is said that human body is the place of many pilgrimages, 
gods, lokas, vedas, maras, five great elements and circles, In describing the 
veins sugumnà bas been mentioned as the greatest. It is also called 
brabmamidi The kundalint power remains asleep at the gate of brabmun. 
By awaking this strength of brahman men can attain the place of brahman 
through austerity. The strength by which the universe is placed in. movement 
is also lying with human body. By such power a man may be transformed 
to god. After meeting with this strength lying with body the devotee 
gradually gets related with the universe. The kundalinI power acts as a medium 
of union between human body and the universe, The Yogacadamanyupaniad 
says that "kupdalinl is the key to open the door of emancipation"? It is 
the base ground of all the yogls. АШ уодаз are established in the kupdalinl. 
Through six circles it causes to move all the thousands of vein in body. These 
veins are of red, yellow, black, white colours^ Та the upanisadic yoga each of 
these veins bas been elaborately discussed. Some upanigads say that there are 
six circles, but according to some other these are nine in number—mOlédhira, 
svidhisthdna, nàbhicakra (magipüra), andhata, kantbacakra (vifuddhacakra), 
t&luklicakra, bbücakra, brahmarandhra (Ajääcakra) and akMacakra. 








3. Kgorikonanigad, 7-8, 
чаг» nat зората єз nddibhir bahubhir vet / 
mura са phas ca ктө! дозасы // 
адий етар c» tant са ФААЛЬ oigm iambirayet / 
At b эй сэу! peiticdrgandbbiva tantus // 

9. Yogarbjopaniged, 618. 
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The upanişads have mentioned four ptthas in a human body—kimaphtha, 
udydnapitha, jdlandharaphtha and pürpagiripltha./^ 

The yoga of Patañjali describes all these things. Some of the sütras testify 
that he admitted the cakras in a human body. In course of his commentary on 
yoga philosophy Nüráyapatriha in his Yogasiddhdntacandrika describes 
kuodalinl, pitha, cakra and pilgrimages 

1t may be questioned why Narayanatirtha described all these things while 
the yoga philosophy does not mention them. It appears that Nàráyagarirtha 
has attempted to bring the yoga of Pataájali to the equal status of the upunigada, 
and so he ventured to describe these. 

The upanisads mention ten divisions of yama—ahimsà, satya, asteya, 
brahmacarya, daya, árjava, krami, dhyti, mitihàra, and dauca, while 
Patañjali speaks of only five divisions of yama—ahimsi, satya, asteya, 
brahmacarya and aparigraha.'* 

‘The upaniyads describe ten divisions of niyama-tapa, santopa, dstikya, dina, 
Mévarapüjana, siddháataíeavana, hrf, mati, japa and vrata. But the Yorandra 
of Patañjali meations five varieties of niyama—dauca, santopa, tapa, 
svldhylya and Муагаргарідьдале 

‘The upanigads speak of three divisions of pranayama so far as mitra is 
concerned—adhama, madhyama, uttama!” Kumbhaka has two divisions— 
sahitakumbhaka and kevalakumbhaka* Again sabitakumbhaka has four 
‘classes—sOryabbed!, ujjayi, «паш and bhasrika.+” 

‘The Jandilyopanisad (1/31) describes the sitkara prániyima. The upanisads 
‘elaborately deal with the mauris like mülabaodha, uddiyapabandha, 
jilandharabandha, mahdbandha etc, but іа the yoga of Patañjali we 
do not find according to matra the division of pripdydma, division of kumbhaka, 
description of bandha and mudri. 








10. Yogafühopanisad, 1/171-175. 
11. Jäbäladarfanopanipad, 1/6 ; Varkhopanipad, 3/12-13 ; Trifikhibrhhunapopaniyad, 3133 


17. Yogalikhopanigad, 1/88. 
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The upanisads describe ten wilyus, their function and colour. The 
yoga of Patañjali also describes узуш, but its number is only five. 

‘The Sandilyopanisad (1/70) and the Jábaladarianopanisad (8/1-3) refer to three 
and five divisions of dháraná respectively. Patañjali does not mention any: 
division of dhárapi. 

‘The upanisads"* determine the place of five vital elements as well as their 
deities in the human body, but Patañjali does not escribe them in his yoga. 

Two divisions of dhyina are admitted in the upanisads. Some upaniyads 
(Sandilyopanisad 1/71 : Yogatarivopanisad 10S; — Trilikhibrühmanopanisai 
152-187) defino them as saguna and nirguna dhyina, but «ome 
àbáladaríanopanisad 9/1-5) suggest their division аз saviteşa and nirvitoya 
brahmadhyána. 

According to the upanisads, samādhi ix of two types—savikalpasamadhi 
and nivikalpasamddhi. Again savikalpasamAdhi is subdivided into two— 
dryanuviddhasavikalpakasamádhi and — sabdànuviddhasamádhi, — The 
Miktikepaniyad (253-54) has mentioned samprajéita and asamprajült 
samadhi, The Vurahopanisadt (4/38) describes. samprajêta samidhi, 

The word samādhi has been used in the upaniyads sometimes in the form of 
sAdhanakori and sometimes sadhyakogi. ۲ 








Samidhi in sãdhanakoti, 

"When the mind dissolves in апап like salt in. the water, that stage is known 
эз samiidhi"." Samadhi js the production of sure knowledge about the union 
of individual soul and supreme soul It is complete oblivion of dhy 
“Knowledge of soul is the fire to burn the straw of desire. Samddhi is suc) 
fealiation Only continuance of silence iw mot samadhi" — 
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is завиа Ы. “Transformation of intelligence in the form оГ brahman and 
again oblivion of the process is samadhi”? 

In the yoga philosophy of Patañjali samadhi has been used as sadhana and 
sidhya, Thesamidhi belonging to the eight-limbed yoga issidbanakoli. The 
samprajita and asamprajülta samādhi which are based on that is called 
sadhyakoti. 

In explaining the stra made in the commentary of Vyasa ''yogafcittavrtti- 
nirodhab™, Vácaspati Міга and Vijóiuabhikju have given the definition of 
yoga in the form of all types of restraint. This all-restraining asamprajüdta yoga 
has also been discussed in the upanisadic yoga. 

The Trilikhibrohmayopanisad (160-164) bas explained the all-restraining. 
asamprajüáta yoga, but no name to that effect is found there. 

In the upanisads there are discussions on seven stages of yoga which 
are as follows—áubhecchà, vicirand. tauumûnasî, sanvipatti, asaqwakti, 
padárthabhivanà and turyagi.** 

The Yogusartvopanizad mentions four stages of yopa—trambha, ghata, 
paricaya and niypatti.i 

‘The Yogastira of Pataûjali describes seven types. of prüntabhmiprajdi.* 
But these stages have not been named. These seven types have only been 
classified into two groups--l. Kkáryavimuküpeajn and 2. chtavimukti- 
prajêh; The first four grounds belong to káryavimuktipenjüs and the last three 
ло cituavimuktiprajê < 

The upaniads mention various accomplishments of yoga, while the 
Yogaratra of Pataüjali mentions only three. In spite of differences in 
accomplishments, the ultimate object, however, is the same, The devotee can 
make himself pure, dispassionate aad morally qualified by practising the accom- 
plishment of yoga, and thus attain success after self-realisation, All the devotees, 


21. Yoguativopanisad. 107, 
катыр samatayasiha jisitmaporsiumite — 
22 Yejobindópaniyad, 1/37, B 
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according to their own taste, practise yoga and attain salvation. So many 
accomplishments have been described in the upanigads. 

The vibhütipáda of Pataüjali's Yogasütra is based on the first chapter of 
the Sandilyopanisad, Patadijali has given the form ot satra keeping some words. 
of the upanisad in tact and changing a few. The description of vibhati in the 
upanişads has not been made in a chronological order, but Patañjali has formed 
the sütras according to the chronological order of the vibhütis. Of the four 
pldas of the Yogasüa, a complete pida is given the nams vibhütipada. 
Man is very selfish by nature. He gets ready to perform such works as are 
connected with his personal gain only. So Pataiijali, with a view to making the 
invaluable lives of human beings successful. has formed the vibhütiplda to 
Attract people more at yoga. In this section there is description of many success 
which are attainable through the power of yoga. It is also mentioned here 
that these success are barrier to emancipation. This means that a 
devotee will attain success in performing the austerities, but he should not be 
Attached 10 those success, 

The Varühepanígal" describes desire, anger, greed, infatuation, pride 
and malice as the enemy of men. The Man dalabrdhmanopanisad™ says that 
there are five defects of body—desire, anger, respiration, fear and sleep. 
The Vardhopanisad mentions that "determination, enterprise, pride and memory 
аге the functions of heart. 

I is described in the Pate üjalayoga that ‘after gradual thinking of friendship, 
pity, gladness and negligence the mind of the creatures happy or distressed, 
virtuous or vicious becomes pleasant' * 

‘The upaniyads also describe the obstacles of the path of yoga. Laziness, 
Pride, deceitful talk, accomplishment of mantra, greed for woman etc. are 
the obstacles during practice of yoga? “Fear, anger, laziness, unnecessary 








27. Varähopanitad, 1/10. 
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29. Varihopanitad, 1/13. 
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Sleep, unnecessary waking, unlimited food, and starvation are the obstacles 
of the path of yoga. The yogins should forsake them.” 

The obstacles are also described in thc Yogasdira. These are—vysdhi, 
styino, samfaya, pramida, alasya, avirati, bhrántidar£ana, alabdhabhürikatva 
and anayasthitatva™. Five more obstacles are also mentioned, such as, dubkha, 
daurmanasya, abgamejayatva, évisa, and praivisa.** 

The Nadabinddpanisad (31-52) elaborately describes nada. The Hamsopanigad. 
mentions ten divisions of nida—ciginàda, cihcipinida, ghaptinida, 
Jaükhandda, tantranāda, tilandda, vepunida, mrdaáganáda, bherlodda and 
meghanáda. At the realisation of first nàda the body becomes tamed, 
the second nida causes break of body, the third brings the feeling of perspiration, 
And the fourth shaking of head, the fifth flows over palate, the sixth brings 
shower of nectar, the seventh secret knowledge, the cighth spiritual talk, the 
ninth disappearance and celestial eyes and by realisation of the tenth nada the 
Supreme brahman can be attained" 

The Yogasüra does not even mention the name of пайа, not to speak 
Of its division. But Haribarananda Aranyaka, the commentetor of the 
Yogasüra gives the hint of nàda while explaining the first sütra of the 
vibhütipada se 

Prapava has been elaborately discussed in the vpanisads—omkära has four 
mütrüs. The first 'a`-kära is for the god Agni. The second ‘u'-kira mitrā is 
‘meant for Vayu. The third ‘ma’-kira mêtrê is of Sûrya god and the fourth half 
mütr is meant for Lord Varum. These mêtras are divided into twelve varieties 
according to the division of tine, These mátrás serially are—first ghosip! matra, 
then follow vidya mitra, patanginl, viyuveginl, n&madhe)4, aindrl, vaisgavt, 
Samkarl, mahati, dhrti, nãrî and brühmL" If the prána moves in these twelve 
mäträs, the brahman can be easily obtained. 

“The metrically short pronunciation of prapava destroys sins; by metrically 
Jong Pronunciation of prapava emancipation can be attained and by pluta 
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‘pronunciation one can enjoy completeness. If these three types of pragava are 

pronounced undivided like the flow of oil and long nada (sound) like the sound. 

‘of a bell, the breathing soul goes upward. Ву the pronunciation of metrically 

short pranava the soul ascends upto bindu ; by long pronunciation the soul 

‘ascends on brahmarandhra, and by pluta pronunciation of pragava уйум ascends 

pto dvidasantake. T provides joy and success of mantra. Pragaya 
destroys all sius and removes all obstacles.” 

The pranava manifests the three letters—a-kiira, u-kára and ma-kara, as well 
as the three vedas, the three worlds, three qualities, throe aksaras, А-Кага 
remains in the eyes of all the awakened creatures. U-kära resides at the neck 
during the condition of dream, and ma-kara in the heart during deep sleep, Akra 
is perceivable, large and the entire universe. U-Xra is minute, Hiranyagarbha 
and makara is cause, unchangeable and prudent. “A-kara is called ràjasa, hot, 
red, Brahmi and cetana. U-kitra is known as sdttvika, white and Viygu. Ma-kiira 
is tamasa, black and Rudra. Brahma Vişou and Rudra are produced from 
prapava. Brahma, Уоч and Rudra dissolve in a- whi and ma-kêra 
respectively. but pranava manifests” "The universe, fire, Rgveda, bho and 
Brahma dissolve in akira ; the sky, wind, Yajureeda, bhuva and Үш in 
kara, and the heaven, sun, Samarada, sva and Rudra dissolve in makara, 
Pranava is the bow, àtman arrow and its aim i» brahman. The three 
worlds originate from oqkári 

Patatjali also explained yoga. In some stra of the samádhipáda it is said 
that prapava signifies god and god is named by pragava, “The supreme soul 
is manifested by meditation of pragava with its meaning" 

It may be said that the descriptions of pranava have been equally made in 
the upanisadic yoga and the yoga of Pataijali. 

“The Yogasitra mentions five types of vrtti. These аге рган», viparyaya, 
wikalpa, пійга and sr rti. 

Pramina. А 

Pramápa is the ground of all rhe vritis and thus it is the greatest. 
"Pramiyate'nena iti pramánam"—according to this it may be called as pramana 
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by which rule the knowledge of proof is produced. There are three types of 
pramánas—pratyaksapramápa, anumánapramáoa and sebdapramina. 


| Pratyakyapramága. 

The connection of sense-organs with artha produces the knowledge which is 
devoid of vyabhicara fallacy. The vrtti of citta to sustain such knowledge is 
direct pramana.'* 


Anumánapramayga. 

Anumánapramána i» based on pratyaksapramána. Vyasa defines anumana 
follows—"The relation which is present in tbe equal thing with the 
rable and absent in unequal things i» to be primarily accepted with the main 
part; such a УГ is anumána." Anumana covers a wide range. Vyapti is per- 
“petual relation of two things, There lies vyàpt relation between smoke 
and fire, Where there is smoke there must be бге. Such a vtti is anumána- 
pram: 


Sabdapramápa. 
£, The apia persons make to understand others about something by 
advice of words. On hearing the word uttered by them the hearer under- 
stands the meaning. It is known as dgamapramána or jabdapramàoa. 
. Viparynya. 
.. False knowledge of material is called viparyaya. Due to some defect ia eyes 
“one may find two moons in the sky instead of single ; this is viparyaya. 
Vikalpa. 
‘The vrti about something immaterial which arise» from the knowledge 
‘of sound is known as vikalpavrtti. 
кш. 
Nidrà is а verti that is based on the tamo guna and. that is the cause of the 
lack of awake and dream. Ia this stage tamah quality covers intelligence 
with darkness. So here arises no knowledge of matter, 
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-— "Smp is not letting drop of the object realised". That is, smpu is 
arising of knowledge in mind that was received previously ————— —— ~ — 
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Vyðsa mentions two divisions of smrti—bhavitasmartavya and abhávita- 
smaravyd, Bhivitesmartavyd is the memory of an imaginary object, The 
knowledge and remembrance of an object that has originated in dream 
is bhavitasmartawya. On the other hand the memory of something that has 
been known with full consciousness is abhivitasmartavya.® 

All these vittis make human brings anxious So these are to be restrained. 
Restraint of vrttis is yoga. The upanigads also say that yoga is restraint of 
cittavrtti, but the nature and class of vrttis are not described there. 

Two types of vairdgya have been referred to in the Yogasütra—aparavairügya. 
and paravairgya** Aparavairigya is the cause of paravairágya and 
paravairàgya i^ the cause of asamprajñáta samādhi. The commentator of 
the Yogasdrra mentions four stages of aparavairdgya—yatamána, vyatireka , 
ekendriya and уайкїга. The upanisads only mention the name of vairdgya. 
These do not describe its divisions and subdivisions. 

According to the Adhyünmopamiad, “Prajêd is only a conscious vrti 
which makes brahman and Stman united." 

1t is mentioned in the Yogasarra (1/48) that after attainment of the spiritual 
grace the уор! having concentrated mind can have a prudence which is named 
as rtambhara prajña. 

The Yogasawa (2/3) speaks of five types of sufferings. These are— 
avidyt, asmita, гара, dvesa and abbinivesa. These vritis produce sufferings 
amd viparyaya knowledge. If these vittis arise the nature of self cam mot 
be perceived. These sufferings transformed to vrttis send citta to perform 
various activities. And consequently there originate works with full of suffering. 
Thus men perform works again and again which produce desires or 
instincts and these continue. This is the cause of bondage of mem. It may be 
said that ‘the works which generate sufferings are the causes of jati, ayu and. 
bhoga” 

The upanigads say that “the mind is of two types—pure and impure. 
А mind having desire is called impure and that without desire is pure. Impure 
mind is the cauíe of bondage of human beings and the puro mind brings 
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emancipation", According to the upamwadic yoga; `a man acquires those 
condition whatever he thinks at the time of his death. At is the езине of rebirth.” 
Like the upanigadic yoga the yoga of Patadjal also mentions that the vrttis 
‘of mind are causes of bondage. There is also reference to the rebirth in this 
context. 
According to the Yogaiskhopanisad (1/151) thore are two types of siddhi, 
success kalpita and akalpita. 


Kalpitasiddhi. 

"The success which is available from rasa, medicine and various works 
combined with the practice of mantra is known as kalpitasiddhi This 
success is fragile because this is available by practice 


 Akalpitasiddbi, 

The success which originates automatically is called akalpitasiddhi. The 
yogi having respect in his own soul can obtain this success. Through 
practice the success is not produced. ** 

The yoga of Patañjali mentions that the success is produced by the practice 
of birth, medicine, incantation, penance and meditation. 

In the upaniyadic yoga the place of guru or preceptor is very 
significant, "The preceptor should be well versed in the vedas, disciple of 
Visou, devoid of malice, experienced in the yoga, respectful to yoga and 
connected with respect to guru. He should know dtman very clearly". The 
meaning of the word ^gu' is darkness and ‘ru’ means remover. Thus guru means 
remover of darkness. 

In describing the greatness of guru it has been mentioned that, "he is 
brahman, the last resort, the parà vidyà, the best resort, Guru is precious 
‘wealth, because he gives advice. He is greatest of the greatest, By pro- 
nouncing the word guru, the sins of all births disappear." 

Pataüjali in his Yogasüra docs not describe guru, but in dealing with the 
mature of god, he has said that "god is the preceptor of the preceptor" е 

The upaniyadic yoga elaborately describes the mature amd divisions of 








AT. Maiteiyapyupanigad, 4/611 ; Brahmabindäpaniad. 1. 

48, Yogabihopanigad, 115155. 

49. Yogasütra, 126, pûrvefîm api guruh kàleninavscchedát. 
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Thus from the comparative study of the two treatises it may be definitely 
declared that originally 4 the yoga of Pataüjali is based on upanigadic yoga. 
‘As the Yogasütra has been written in the süira form, so yoga has been discussed 
here with the help of a few words. This is why the commentator Vyasa has 
elaborately explained all the matter. The upanisads do not deal with the 
matter of yoga chronologically. Patanjali ha» moulded the knowledge of yoga 
in a definite shape and presented before us in the developed form of human 
science. 
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